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PRIMA PARS 


ONTOLOGIA. 
Thesis I. 


Potentia et actus ita dividunt ens, ut quidquid est, 
vel sit actus purus, vel ex potentia et actu tamquam 
primis atque intrinsecis principiis necessario 
coalescat. 


Potency and act divide being of such a manner that 
all which is, is either purely act, or necessarily 
composed of potency and act as first and intrinsic 
principles. 


These notions are the most universal of philosophy, 
and they are founded upon experience and common 
sense. 


Among the things which common sense attests to us, 
there are some things which can be and still are not, 
and there are some things which are already. 


That which can be is in potency, that which is already 
is in act : the infant of one day is a philosopher in 
potency, the writer who recently published a treatise on 
metaphysics is a philosopher in act; the marble can 
become [a statue of] a beautiful virgin, it is a statue in 
potency; the chisel of the artist drew from it a 
masterpiece, the marble is a statue in act; the candidate 
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to a legislative term is a delegate in potency, the 
elected is a delegate in act. 


Thus potency and act explain each other and define 
each other through their mutual relations : potency is 
as a capacity, a draft, a start, act is that which makes 
things whole; potency is all that which demands to be 
perfection, act is the perfection or that which gives it. 


Aristotle defined potency : the principle of acting or of 
receiving. The principle designates, not a simple 
possibility or a pure non-repugnance to existing, but a 
real capacity in a real subject. The simple possibility is 
called logical or objective potency; the real capacity is 
a subjective potency. Fire is a principle of acting, in 
causing heat; water is a principle of receiving, because 
it takes heat from the fire. The potency of acting is 
active, the potency of receiving is passive. Both are 
real principles of act : the first is the principle from 
which the act emanates; the second, the principle into 
which the act is received. The second is imperfect, 
because « to receive » supposes that one lacks; the first 
is, in itself, perfection, because, in order to act, it is 
necessary to already have the act which one gives. 
Concerning this, the axiom of S. Thomas : insofar as 
something is in act and perfect, it is thus the active 
principle. The second is thus only potency, the first is 
already in act from which it derives the operation or 
the effect; this is why the second is repugnant to God, 
but not the first. 
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It is the latter [namely, the first] that the present thesis 
principally regards. 


That which loses a perfection, has passed from one 
state to another in acquiring : it has thus changed. 
From this it follows that potency is the principle of 
changing, of mutation or of movement, because « to 
change » is to move oneself from one state to another. 
And, since the subject will never be able to give itself 
that which it does not have, it ought to receive this 
change from another which, in order to make it pass to 
a new condition, ought to be in act itself, and 
consequently distinct from that which it moves. 


One sees thus that the idea of potency suggests that 
which is movable, and the idea of act that which is a 
mover. 


And this is precisely the reality of movement which 
convinces us that potency and act are not some simple 
ways of the spirit. In antiquity, the school of Elée 
denied the reality of passive potency; in our time, the 
followers of F. Herbart and the exaggerated idealists 
appear to confuse it with pure possibility. The most 
tangible feats give to some and others a resounding 
denial. All of nature is a theater of movement, the 
marvels of the modern mechanic, the progresses of 
human industry proclaim, with the reality of 
movement, the reality of potency and act. Oxygen and 
hydrogen, before being united, were not water, and 
water was not considered to be; they were thus water 
in real potency; a grain was not a plant and 
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nevertheless the plant really came from the grain; an 
embryo was not an infant, the infant was not the hero 
who just won a battle, and yet there was a real passage 
from one state to another. There was thus a capacity or 
real potency of evolving thus; equally necessary are an 
energy, an activity, a word, an act, in order to realize 
the passage. Therefore, to deny the reality of potency 
and act, is to deny the reality of life, of human 
progress, to deny experience, to deny oneself, to deny 
the universe and common sense. 


We are thus lead bit by bit to comprehend the scope of 
the axiom which was approved in the first thesis by the 
Sacred Congregation : « potency and act divide being 
such that all which is, either is pure act or necessarily 
composed of potency and act as first and intrinsic 
principles. » 


Pure act is that which is not at all mixed with potency. 
Now, act can be mixed in two manners. Either because 
it is received into a potency, as the soul into the body, 
the will into the soul, the virtue into the will; or 
because it receives an ulterior act; thus angelic essence 
is not received into a body, because it receives being, it 
receives faculties, it receives operations; and, 
precisely, because it receives or can receive, it is in 
potency to these perfections which it waits for as its 
crown. Pure act is thus that which is not received and, 
thus, has no limitation from below; and that which 
cannot receive a thing, and, thus, does not have 
limitation from above. It is thus neither able to perish 
nor to acquire, it is composed of neither parts nor 
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division, nor change. Because it is act, it is perfection; 
because it is pure, it excludes all other elements, it is 
wholly and entirely itself and wholly and entirely 
immutable and perfect. Its name is that which every 
Christian soul naturally pronounces : it is God, blessed 
throughout the ages. 


Except God, every being is mixed, because they are 
mutable, capable of perishing and acquiring : 
therefore, of these [mutable beings], there is a potential 
element, which can pass from one state to another, and 
an actual element, which is precisely the term or the 
perfection which the other needs. Potency and act thus 
are the first and necessary principles of which every 
mutable being is constituted : it is impossible to 
conceive of others which might be before these two, 
which might be more universal and more intimate to a 
subject. They are thus called, very justly, primis atque 
intrinsecis principiis, first and intrinsic principles. 


Such is the first great division of being : potency is as 
the genus, the determinable principle; act is as the 
difference, the determining principle. 


S. Thomas adds that potency and act also divide every 
genus of being : omne ens et omne genus entis, that is 
to say, that this composition of potency and act is 
common to all categories, to substance as to accident, 
of such manner that the substantial being is composed 
necessarily of substantial potency and substantial act, 
and accidental being is composed necessarily of 
accidental potency and accidental act. Potency, being 
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the draft and the start, and act, being the end and the 
compliment, both ought to adapt each other, adjust 
each other, measure each other, and closely unify each 
other, so that they might form one whole. It is clear 
that there would not be an adaptation if they were ina 
different order : a substantial potency could not be 
completed except through an act worthy of it, that is, 
substantial act; and it is manifest, of the other part, that 
a purely accidental potency could not bring a 
substantial act : the hypothesis destroys itself. 


Such is the scope of the Thomistic axiom : potentia et 
actus sunt in eodem genere (potency and act are in the 
same genus). The applications of this are innumerable : 
thus, prime matter, substantial potency, is completed 
through form, which is substantial act; our faculties, 
accidental potencies, are completed through accidental 
acts, which are operations. This principle thus provides 
us the decisive argument to demonstrate the real 
distinction between the soul and its faculties : since act 
(that is, our operation) is accidental, potency from 
which it proceeds immediately could not be 
substantial. It is necessary, then, to conclude that 
created substance does not work directly and 
immediately through itself, but through accidents or 
faculties really distinct from it. We will come back to 
this question in thesis XVII; but it is necessary to 
mention this application now, which shows already the 
richness of the first axiom. 
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The second thesis will specify this, in remembering 
that act is unlimited and infinite in itself and that limit 
and multiplicity come from potency. 
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Thesis II. 


Actus, utpote perfectio, non limitatur nisi per 
potentiam, quz est capacitas perfectionis. Proinde 
in quo ordine actus est purus, in eodem non nisi 
illimitatus et unicus exsistit; ubi vero est finitus ac 
multiplex, in veram incidit cum potentia 
compositionem. 


Act, because it is perfection, is not limited except by 
potency, which is the capacity for perfection. 
Whence, in the order in which act is pure, it cannot 
be anything except unlimited and unique; where it 
is finite and multiple, it enters into true composition 
with potency. 


The explications given to the subject of the first thesis 
suffice to make this understood. [« Act »], of itself, 
does not signify anything other than perfection; limit, 
on the contrary, is imperfection, lack, privation. Thus 
in the order where a being is act, it is perfection, and it 
follows that it is without limit and without lack. If it is 
limited, this would not come from itself, because 
perfection cannot engender imperfection; it comes 
from another, which is the cause of the limit, because it 
is not perfection, but rather a simple capacity of 
perfection, that is, potency. When a being is wholly 
and entirely act, or pure act, it is wholly and entirely 
perfection, and therefore without lack, without 
limitation, unlimited and infinite. 
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Now, once it is infinite, it is necessarily unique. In 
effect, if there were two really distinct infinities, it 
would be necessary to have some reality that is not in 
the other and they would be distinguished from each 
other by virtue of this. This reality which would 
difference them would be, evidently, a perfection. But, 
one of the two would carry a perfection which would 
be lacking to the other. But to lack a perfection is to 
lack of plentitude in being, which is to depend on a 
limit, to be stopped by a limit, to be submitted to 
potency, to no longer stay in pure and perfect act. 
Thus, the very hypothesis of pure act is destroyed if it 
ceases to be unlimited and unique. The axiom is thus 
rigorous and evident : « in quo ordine actus est purus, 
in eodem non nisi illuminatus et unicus existit ; in the 
order where act is pure, it cannot be anything but 
unlimited and unique. » 


In the same way that limitation comes from potency, 
which is, by its nature, imperfection and restriction, 
multiplicity cannot come from anything but a potential 
part. Because one perfection is multiplied, it is divided, 
and, consequently, limited; it is not anymore wholly 
perfection, it is not anymore independent, it is received 
into a subject which restrains it. Therefore, there could 
not be a multiplication of acts, perfections, or forms 
unless the subjects which receive them were 
multiplied; thus, our humanity would remain unique if 
there were not subjects or human individuals to 
multiply it. But these subjects are precisely the 
receptive capacity which we have called potency. 
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Thus everywhere where we find the limited and the 
multiple, we find an act which is received, we find a 
capacity which restrains it, divides it in 
communicating it; in a word, we find real composition 
of potency and act. And behold how the second part of 
the axiom appears just as evident as the first : « ubi 
vero est finitus ac multiplex, in veram incidit cum 
potentia compositionem. Where act 1s finite and 
multiple, it enters into true composition with potency. 
» 


Everyday experience shows us everywhere, all around 
us, multiplicity and finitude; and we show these 
tangible realities, as effects to the cause, from 
movement to the unmoved Mover, from the finite to 
the Infinite, from multiple to One, that we call God. 


All this will come back more clearly from the 
exposition that we will have to do, en suite, of the five 
Thomistic proofs of the being of God. 


One sees from now the fecundity of these universal 
principles, which are the summit of metaphysics and 
which give us the highest knowledge of the distinction 
between the creatures and God, as the third thesis 
explicitly indicates. 
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Thesis III. 


Quapropter in absoluta ipsius esse ratione unus 
subsistit Deus, unus est simplicissimus, cetera 
cuncta que ipsum esse participant, naturam habent 
que esse coarctatur, ac tamquam distinctis realiter 
principiis, essentia et esse constant. 


This is why in the absolute reason of being itself, 
God alone subsists, wholly and entirely simple; 
everything else which participates in being has a 
nature which restrains being, and is constituted of 
essence and being, as really distinct principles. 


This thesis is only an application of the doctrine 
already established concerning potency and act. It was 
admitted above that God is pure act, He is manifestly 
wholly and entirely perfection, wholly and entirely 
being, the plentitude of perfection and being, and thus 
being subsisting. He is not restrained through any 
limit, or else He would be submitted to potency; He 
does not have an equal, and thus is absolutely unique; 
entirely simple, because He is pure of any mixing or 
composition. The first part of the thesis, which tells of 
God, is demonstrated well enough. The creature, on 
the contrary, precisely because it is composed of 
potency and act, is not wholly and entirely being or 
perfection : its being is restrained and measured, due to 
the fact that it is not subsistent, but received into a 
subject which divides and diminishes it. In this, it is 
thus necessary to distinguish that which is and that by 
which it is : that which is, is essence; that by which it 
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is, is being. The essence is that itself which 
corresponds to the definition : thus, in defining man, I 
indicate human essence. Essences of things understand 
each other in the manner of which they define each 
other : accidents, cannot be defined except by 
reference to a subject which holds them, have only an 
incomplete and dependent essence; substantial beings, 
because they can be defined of themselves, have a 
substance properly speaking, and of them this is the 
one reality itself which is at the same time essence, 
substance, nature. Essence is the first reality which 
classifies being into a species or a determined 
hierarchy; substance is this reality as it exists in itself 
and serves as a base to accidents; nature is the reality 
itself as it designates the first source from which 
spontaneous operation springs. When substance is 
absolutely complete, a master of itself, and wholly 
incommunicable, it is called a suppositum or person. 


Essence already designates perfection and in this 
respect it is act; but, compared with being, it stays as 
potency which needs its own coronation. Humanity 
considered in itself signifies a specific species and this 
determination is a perfection, and this perfection is an 
act; but this act calls for another and we cannot have 
definitive reality when we can say : humanity is. This 
is why being is called the /ast actuality of every form, 
of every reality; nothing can come after being, 
impossible to perfect, to add thence a perfection which 
is not already in being. 
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Behold therefore the two principles which constitute 
beings, excepting God : essence, as real potency; 
being, as last act. If potency and act really 
distinguished each other, it would be necessary to 
conclude a real distinction between essence and being. 


This conclusion nevertheless has not been admitted by 
all the Scholastics. We agree on three points : 1° in 
God, there is no place for real distinction, and thus He 
is pure act; 2° in creatures, there is clearly a real 
distinction between essence, in the ideal and abstract 
state, and concrete and actual essence; 3° there is at 
least a distinction of reason between actual essence 
and being. The whole problem thus remains here : is 
actual essence sent by reality through itself, in that it 
would be its own act of being, or through an act 
distinct from it and that we call being? 


The distinction was denied by Alexander de Hales, 
Durand, Scotus, the nominalists Suares, Vasquez, and, 
in our time, particularly by Tongiorgi, Palmieri, 
Franzelin, Peschl; it was affirmed, not only by S. 
Thomas and his whole school, but also by the great 
representatives of Scholasticism; in our day by 
Sanseverino, the cardinals Pecci, Lorenzelli and 
Mercier, by Mgr. Farges, M. Domet de Vorges, &c.; by 
the illustrious writers of the Companie of Jesus, the 
school of Coimbre, cardinal Pallavicini, Sylvester 
Maure, Liberatore, Cornoldi, Schiffini, De Maria, De 
San, Terrien, Remer, Mattiussi, Geny, cardinal Billot, 
&c. 
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In defending this distinction, one does not hold that 
essence and being are two realities independent or 
separable from each other, or products by God 
separately and then united; but one says that the first 
differences itself from the second, as real potency from 
real act. He does not apply here that the fundamental 
doctrine establishes in the two principles concerning 
potency and act, first and intrinsic principles of all that 
which is not pure act, and concerning the real 
composition between potency and act in all mutable or 
created beings. « Is there a medium between nothing 
and actually existing? The question is not somewhere 
else. The affirmation or the negation of the real 
distinction between essence and being is thus, 
ultimately, a thesis absolutely and uniquely united to 
affirmation or negation of the reality of potency, and of 
its reality distinct from act, irreducible to act, 
permanently below act. » 


One should not think that this is a problem of pure 
curiosity, without practical scope. « This question of 
the real distinction between essence and being is of the 
utmost importance : in a certain sense, all of 
metaphysics depends on it... it is as the central point 
of all of metaphysics, I will say almost the seal of his 
orthodoxy and the sole means of exactly solving all 
raised problems, when, without satisfying oneself, as 
one does too much in our time, examining the deeds on 
the surface, one wants to penetrate into their depth. » -- 
« For whoever knows the history of metaphysics, Cdl. 
Lorenzelli wrote, at least since Aristotle to Boethius, 
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above all for whoever has read and understood the 
Summa Theologie, this thesis is precisely the 
fundamental principle of all true science concerning 
God and creatures, the natural and supernatural orders, 
as the Angelic Doctor has taught to us... 


« Now thus all of the first part of the Summa treats, as 
one knows, God, One and Triune, of creation, angels, 
the soul, man, and everything of the world. More than 
all of the other parts, it is based, as on a first principle 
which serves as its foundation, on the truth of the 
identity between the essence and being in God, of the 
real distinction between the essence and being in all 
subsistent beings other than God. That is that this real 
distinction and this real identity serve as a support and 
first base to all the other less universal principles; they 
give to all the conclusions which result from this an 
unshakable firmness. Thus, in combatting or simply 
omitting the first and universal principle, this is not an 
opinion which one discards, it is not a simple 
conclusion which one abandons : one leaves wholly the 
school of S. Thomas. » 


The Sacred Congregation could therefore, very rightly, 
put this thesis among those which contain manifestly, 
plainly, the fundamental points of the Angelic Master. 


It would be superfluous to undertake here a discussion 
of the texts since the work of S. Thomas lies on this 
principle. The holy Doctor comes back here 
instinctively in his many works. « It is necessary to 
consider, he says in his commentary on Boethius, that, 
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if being and that which is (that is, being and essence) 
differed only according to reason in simple beings, 
they would differ really in composed beings. » After 
he explains that which is meant by simple being : « 
The simple being is sublime and unique, it is God 
Himself. Hoc autem simplex unum et sublime est, ipse 
Deus. »y Behold our presented thesis : because God is 
absolute simplicity or pure act, in Him essence and 
existence only have a distinction of reason; because 
creatures are all composed of potency and act, in them 
essence and being differ really. 


The fundamental reason was already indicated many 
times; let us try to highlight it more. If the being of 
creatures were not distinct from actual essence, it 
would be pure act, infinite, unique; and, therefore, 
there would be no more distinction between creature 
and God. Pure act, as we have explained, is that which 
is not received into a potency and which does not 
receive ulterior act. Now, being indistinct from essence 
could not be received and could not receive. Where 
would it be received? Into the essence? No, because a 
simple distinction of reason would not suffice that a 
reality might be received, otherwise one could say that 
the divine being is received into the essence and that 
God is not absolute purity and simplicity. What could 
it receive? Nothing comes after being, nothing is more 
actual than being, nothing can crown it, but it crowns 
all reality and all perfection. Thus a being which does 
not distinguish itself from essence is pure act, without 
boundary and without limit. 
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One tries to respond : a created being, that it might not 
be received in another, is nevertheless received into 
another, and in this sense it comes from God and is 
produced through God. 


This escape is vain. Act is only received into another 
insofar as it is limited and imperfect; now it could not 
be limited except because it is received into another, or 
because it receives another. Thus, act which is not 
received into a potency and which does not receive 
ulterior act would not be able to come from another or 
be produced by another. And precisely, because we 
know that being of creatures is produced, we ought to 
confess that it is received into an essence really distinct 
from it. 


And this doctrine of S. Thomas puts in perfect light the 
admirable harmony of beings. At the summit, God, 
Who excludes all composition, and Who is the purity 
without mixture, subsistent perfection. Below Him, 
spiritual creatures, with composition of potency and 
act, of essence and existence. Below them, corporeal 
creatures, which, besides real composition between 
essence and being, have also a real composition of 
matter and form. 


In the other opinion, the gradation is not maintained ; 
for if the angel is without real composition of essence 
and existence, it would be wholly the same as God, 
and the necessity of the principle of causality does not 
appear more evident as in the Thomistic theory, 
according to the remark of Cdl. Mercier. « The 
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principle of causality : « the being from which essence 
is not identical » to existence depends necessarily on a 
cause >», finds thus, in the real distinction between 
essence and being, its own rigorous signification and 
justification. » (Document had errors in quotations) 


The principal objection remains : actual essence is a 
true reality. Now it is not real except by being. 
Therefore actual essence is being itself. 


One forgets that reality can mean both of real act and 
of informed potency through real act. Thus prime 
matter is a reality, not that it is act itself, but because it 
is informed by an act which gives it actuality. 
Similarly, actual essence is a reality because it is below 
the reality of act, without being act itself. « All the 
negators of the real distinction between essence and 
being begin by posing as an indisputable principle that 
the real essence of a being is not real except through its 
own being. Evidently it is necessary to conclude the 
identity between essence and being. But, instead of 
leaving this assertion as an indubitable axiom, they 
ought to prove it; and they do not dream of going 
there; their whole argument reside thus on a vast 
petition of principle. » 


We have established, on the contrary, that the actual 
essence of creatures is not the act of being itself, 
otherwise it would be pure act, which is not received 
and which cannot receive, and which, therefore, is 
unique, infinite, eternal. 


Pagina XXII. 


Thesis IV. 


Ens, quod denominatur ab esse, non univoce de Deo 
ac de creaturis dicitur, nec tamen prorsus equivoce, 
sed analogice, analogia tum attributionis tum 
proportionalitis. 


Being is said of God and creatures, not of a 
univocal manner nor of a purely equivocal manner, 
but of an analogical manner, of an analogy at the 
same time of attribution and proportionality. 


One says that many things are univocal when they 
carry the same name and that the reality signified is the 
same in all : thus Peter and Paul are univocal because 
they have the same humanity; « the man and the dog 
are univocal as belonging to the class of animals. » 


Two things are equivocal when the term is common 
and the reality is totally different, as the word « belier 
»» is said of the male of the sheep, of the old war- 
machine, of the machine serving to push the pious, and 
of the zodiac sign. 


We have finally analogy when the term is common and 
the reality signified neither is entirely the same nor 
entirely different, but it implies relationship and a 
resemblance between diverse beings to which the 
name is attributed : a man is healthy, the complexion 
of his face is healthy, food is healthy. It is very 
manifest that the healthy food does not signify wholly 
the same thing as the healthy complexion or the 
healthy man, and on the other hand, that there is a 
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certain link in these three cases : the man is called 
healthy as the subject of the health; the complexion, 
the color, the pulse are called healthy as signs of 
health; the medicine, the food are called healthy as 
causes of the health. 


Analogy is of attribution when the signified reality is 
said of one through the relationship to another who has 
properly speaking and who is called because of this the 
principal and supreme analogue : summum vel 
principalius analogatum : thus health is not said of the 
pulse and remedies except through relation to a man, 
where it realizes itself in the full meaning. Analogy is 
of proportionality, when the signified reality is found 
truly and intrinsically in the two compared terms, but 
not in the same manner : thus the creature has being 
really and intrinsically, but not in this same sense 
which is proper to God. 


We will avoid here the controversies of the school, 
barring us from explaining the Thomistic thesis. 


Being is not univocally said of God and creatures, 
because it belongs to God in its plentitude, to creatures 
in a limited manner. « In vain will one respond that all 
beings are equal in their opposition to nothing and that, 
therefore, a single concept suffices to explain them 
wholly. It is not true that they be wholly and equally 
not-nothing. The Necessary, the Infinite, the Perfect, 
the Immutable, the Eternal, does He not differ really 
from the contingent, the finite, the imperfect, the 
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changing and the temporal? Do substance and 
accident, spirit and matter, exist in the same manner? » 


On the other hand, it is not equivocal. All our natural 
knowledge of God starts from creatures, just as one 
rises infallibly from certain effects to the cause, and 
this is why the Holy See told us to believe that God 
can be known by the visible works of creation, as 
cause through effects, and, therefore, that His being 
can also be demonstrated : per visibilia creationis 
opera tanquam causam per effectus certo cognosci, 
adeoque demonstrari etiam posse, profiteor. This 
demonstration is not sophistic, but infallible; it rests on 
the necessary connection that provides us the analogy 
of being. 


One will have taken already that this is an analogy of 
attribution, in the sense that being is only said of the 
creature by relationship to God, subsisting Plentitude, 
from which all participation in being depends and 
derives; and an analogy of proportionality, because 
being is intrinsically in a creature and in God; but in 
God in a manner infinitely superior, totally 
transcendental. 


This 4" thesis announces thus a very universal 
principle whose applications are innumerable, because 
it reigns all our knowledge of God and divine things, it 
is in the natural order, it is also above all in the 
supernatural order, which is truly the divine order. « 
Wherever a truly divine element penetrates, 
intelligence must place itself at height, through the 
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intermediary of a proportion whose reason is the 
fundamental relationship of the conditioned being, 
expressed in concepts from which we serve ourselves, 
to the unconditioned being and of another order to 
which we apply it. When one says, for example, that 
habitual grace is a created quality, it is necessary to 
imply mentally that which the created quality is in the 
order of perfections of the created substance, habitual 
grace is in the order of divine improvements from 
which God enriches the human soul. The word « 
divine » is in this proportion as a wing stroke which 
transports us to another world, to another sphere of 
being and from perfection. But this is not a wing stroke 
demeasured and violent, causing a rupture in the 
equation. The relation which relates the divine to the 
created, the relation of cause to effect is one rigid 
relation, necessarily; another tension could not 
separate the effect from the cause, to prevent the effect 
from connecting itself to the cause. We ought not to 
say thus that the wing stroke has intervened : we say 
more that the fundamental relation of all theological 
proportions is as an increase which permits the spirit to 
see the order of divine things and to decry it in 
function of human things. We ought not to fear putting 
proportionality everywhere. One has not done enough. 
» 
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Thesis V. 


Est przterea in omni creatura realis compositio 
subjecti subsistentis cum formis secundario additis, 
sive acccidentibus : ea vero, nisi esse realiter in 
essentia distincta reciperetur, intelligi non posset. 


There is, in every creature, a real composition of 
subsistent subject with forms which are added 
secondarily to it, that is to say, accidents; and this 
composition could not be unless being were 
received really into an essence distinct from itself. 


We have demonstrated, explicated, and analyzed the 
first composition, to which every creature is submitted, 
that is to say the composition of potency and act, of 
essence and existence. 


Now, essence can designate a nature so precarious and 
dependent, that it would always need support; or a 
nature as complete to exist in itself and to serve as 
support to all the rest : thence [is] a new composition, 
that of substance and accident. Substance is thus the 
essence which can exist in itself and through itself and 
is the stable reality which holds itself (sub stat) below 
a feeble being, incapable of sustaining itself alone; it is 
justly called the subsisting subject, which does not 
have another foundation than itself and serves as a 
base of all realities which come to adorn it as 
secondary forms. 


Internal experience gives us a series of phenomena, 
sensations, affections, thoughts and wills, which have 
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commenced and which disappear, while the me 
subsists; external experience shows us in the universe 
a mass of modifications which succeed themselves, 
without changing the substantial foundation, be they in 
a plant, an animal, a human. These gifts manifest from 
our double experience prove at the same time the 
reality of substance, which remains, and its distinction 
with accidental forms, which pass. Real substance is 
individual substance, and when it is complete, arrived 
behind the term of individuality, it is called person. 
The person is thus a substance which enjoys complete 
individuality and which is its own. This excludes a 
triple communicability : first, that from the general to 
the particular, as the species frees itself from the 
individual, as human nature gives itself to each human. 
And, that from the part to the whole : the hand, the 
arms, live in composition, a person exists apart from 
them. Following, and principally, communicability to 
another. An essence can be excellent, to all the points 
of life, as substance and as species, to condense and 
deplete, to say thus, in it are all the marvels of nature 
and grace, such as the Humanity of Jesus Christ; it can 
never be a person, for this reason alone that it is a 
property of another and that it subsists in another 
hypostasis. The person thus is the substance which 
belongs to itself fully, wholly autonomous which is 
and which acts. 


The real accident, of which is this question, designates 
a form adjoined secondarily to a subsistent subject, 
that is to say a feeble essence or nature always 
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needing, in order to exist, a support upon which it 
depends, to which it is inherent and upon which it 
reposes. This that the thesis presents tends above all to 
go back, is the real distinction between forms, which 
commence and disperse, and the substantial foundation 
which is permanent. The distinction is denied by 
pantheists and materialists, Cartesians, subjectivists, 
the represented new philosophy by M. Bergson and his 
school. And therefore the real distinction, which was 
ensigned by Aristotle and S. Thomas, remains always a 
solution of experience and common sense. 


What do they attest to us? We have already remarked, 
internal experience grabs us from it, in our organic 
life, our sensitive life, our affective life, our 
intellectual life, from the new states and living 
realities, which arise and go away, without which the 
soul would have changed in itself, without which it 
would be augmented or lessened. External experience, 
which guarantees us the reality of movement in nature, 
shows us also a mass of changes, of modifications 
which renew themselves indefinitely, while the 
substance remains. The mineral and the the plant guard 
their specific immobility, despite the mobility of 
phenomena; animal and man conserve their invariable 
individuality below the flux of life which goes from 
them or which comes back. It is impossible to explain 
all this through simple relations of substance and a 
new term. The vital works of a plant, of an animal and 
of a man cannot be reduced to pure relations; 
otherwise it is made of immanence and reality of life. 


Pagina XXIX. 


Another argument had hit Leibniz : « if accidents were 
not distinguished from substances; if substance were a 
successive being like movement; if it did not endure 
beyond a moment and did not find itself enduring 
whatever assignable part of time, not more than its 
accidents... why does one not say, like Spinoza, that 
God is the only substance and that the creatures are 
only accidents or modifications? » 


In the domain of faith, this doctrine is indisputable. It 
is certain that the grace, the infused virtues, the gifts of 
the Holy Spirit, are neither the substance of the soul, 
nor the Divine Substance, nor a supernatural 
substance; these are thus accidents really distinct from 
the substance, these are secondary forms added to a 
subsisting subject, which is nature. 


We do not need to enter into other developments, after 
the article that we have consecrated to this subject in 
this Revue. 


The latter part of the thesis reports that this 
composition of substance and accidents supposes and 
confirms the doctrine of the real distinction between 
essence and existence. 


If, in effect, the essence were its own proper existence, 
it would already be its own definitive perfection, its 
own last act, its own term, its own crown, thus as we 
have observed, since being is the actuality supreme 
from all reality, ultima actualitas omnis forme. 
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Therefore what is necessary for the substantial being 
and the accidental being to enter into composition as 
two distinct acts? The unique solution is that of S. 
Thomas : both of the two ought to be received into a 
common subject, really distinct from each of them, 
that is to say, essence. Thus it is necessary that essence 
difference itself from being so that substance 
difference itself from accident. 
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Thesis VI. 


Preter absoluta accidentia est etiam relativum, sive 
ad aliquid. Quamvis enim ad aliquid non significet 
secundum propriam rationem aliquid alicui 
inhzerens, szepe tamen causam in rebus habet, et 
ideo realem entitatem distinctam a subjecto. 


Besides absolute accidents, there is also the relative 
accident, which is a relation towards something. 
This relation towards another does not signify 
according to its own proper reason something 
inhering in the subject, it often has its cause in the 
things and thus it has an entity distinct from the 
subject. 


The Sacred Congregation does not enter into the 
exposition of the nine genera of accidents, as the 
Scholastics present them according to Aristotle and S. 
Thomas. Once the real distinction between substance 
and secondary forms which adjoin themselves there is 
admitted, there does not remain any longer a special 
difficulty for denying the reality of absolute accidents, 
as quantity and quality, and others which attach 
themselves there or which accompany movement, as 
action and passion, &c. 


But there is of these one whose reality seems so 
tenuous that it is almost impossible to analyze and 
which defines itself through a preposition, ad, towards 
(French vers), the relation : that is that which it fails to 
defend, and such is the reason for the 6" thesis. 
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For whoever wishes to maintain again the general gifts 
of common sense, it becomes evident that the harmony 
of the world is not possible without real relations. The 
beauty of the army results from the order of the 
soldiers between them and with their commander; the 
beauty of the universe results from the order and 
relations of the creatures between themselves and God. 
One could also write : « there are certainly in nature 
real relations : these are those which constitute the 
order of the world. » 


But one conceives of this those which do not belong to 
any special category and only make to represent the 
general convenience of beings with the conditions 
necessary for their existence. This is why we call them 
« transcendentals ». 


Now the relation which is proposed to us in Thesis 6 is 
that which constitutes a category apart, or a 
predicament, and which is called because of this a 
predicamental. This here is constituted by a pure 
relation of a being towards another. 


Of the numerous elements these are to be considered : 
the reality which is sent in relation, that towards which 
it is sent, the relation itself between the two, finally the 
reason or the cause which makes that a being is in 
relation to another. The reality which is sent in relation 
is called the subject, that towards which it is sent is the 
term, the reason or the cause of the relation is the 
foundation; but it is the relation itself which is, 
properly speaking, the relation. If it is in a subject, it is 
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before all towards a term and for a term. This is why 
the start of our thesis indicates expressly that the 
relation according to proper reason does not signify 
something inherent in a subject. « It is not a being in a 
subject, says S. Thomas, which makes the relation to 
be; that which constitutes it such, that is the relation 
towards another. »» 


The word of Aristotle is as profound in expressing : 
[Greek squiggles], ad aliquid. From which it follows 
that the essential constitution of the relation is not the 
point of the way in, it is the point of the way towards. 
« Relation does not signify, according to its proper 
meaning, anything except the relation to some other 
thing : one can define it with one simple preposition, 
according to the expressive remark of Cajetan, by the 
preposition ad, in French, vers (towards). The relation 
is the ad, the vers (towards). It is essentially a relation. 


And nevertheless, adds our text, it often has its own 
cause in the things and therefore an entity distinct from 
the subject. 


In order to establish this reality in the relation, it 
suffices to demonstrate that we discover in nature three 
real things. First of all, a real subject, in order to carry 
a real order, and a real term, in order to respond there 
fittingly : thus in paternity, we have a real subject, the 
father, and a real term, the son. There is also a real 
reciprocity, of the sort that the two extremes call 
themselves and destroy themselves mutually, as the 
father is not such without the son nor the son such 
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without his father. Finally, the real foundation in order 
to produce a real relation, and this the generation is the 
effective foundation of paternity and filiation. 


One sees through this that the relation thus comprised 
is one reality distinct from the substance, because the 
reality of the foundation is distinct from the reality of 
the subject and of the term, as it is manifest that 
generation is distinct from the father, of whom it is the 
effect, and of the son, of whom it is the cause. Thus 
predicamental relation really exists, « as a 
consequence of the existence of the foundation, which 
alone exists directly and properly, but it adds to the 
foundation something real, which is not comprised in 
its essential caricatures; it is thus really distinct from 
them. » 


When relation is real in two extremes, it is mutual, as 
in the cited examples. « So it is with two bodies 
compared to each other and which are in proportions 
of double or half; so also with a piece of iron heated in 
the fire and the fire that heated it. We will have a 
relation partly real and partly of reason, if it concerns 
two extremes where one supposes the other because it 
receives its action, but where the other does not 
depend at all on the first and never changes in any way 
because of it. So it is with science in relation to the 
object on which this science is based : science cannot 
exist without the object, but the object can exist 
perfectly without the science, and being known does 
not entail any change for it. » 
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The relations of the creature towards God are real, 
because the creature depends on God effectively; but, 
from the side of God, they are not anything but of 
reason, for God has no dependence on a regard for his 
creature. 


This metaphysics of relation is already very 
interesting, in order to explain the relations of the 
creature with God, the harmony and the beauty of the 
universe; it takes sovereign importance in the 
supernatural order, for understanding the mystery of 
the Trinity. The divine relations are not only realities, 
they are the life itself of God, they constitute this 
adorable family of three Persons, whose vision will 
bring us joy in the most happy eternity. 
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Thesis VII. 


Creatura spiritualis est in sua essentia omnino 
simplex. Sed remanet in ea compositio duplex : 
essentiz cum esse et substantiz cum accidentibus. 


The spiritual creature is wholly simple in its 
essence. But there remain two compositions : of 
essence with being, and of substance with accidents. 


Behold the summary and the application of the 
principles established above. Potency and act are the 
first and intrinsic principles which constitute all being 
except God. Now, at the summit of the created world is 
the spiritual creature. How does it verify itself in this 
doctrine of potency and act? Here, essence is not 
composed, but barren of all matter, without order of 
dependence with matter and bodies. It can, surely, 
move matter, and itself assume a body; but this is 
solely as agent and mover, without informing the body 
and without being limited by it. From this point, it is 
not received, it has a fort of infinity from below, which 
constitutes the perfect spirituality of angelic substance. 


But it is limited from above, because it received 
existence and, from the head, it remains submitted to 
the fundamental law of all created beings, which are 
constituted of essence and existence as really distinct 
principles : tamquam distinctis realiter principiis, 
essentia et esse constant (thesis ITI). 


It is not either its own last end; it is not its own 
operation; for operation commences and dissipates, 
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while substance remains. Angelic operation is thus an 
accident distinct from angelic essence. And, since 
potency and act are in their own order, the faculty 
which is the principle of operation, will be an accident, 
as operation itself. We find thus in the spiritual 
creature a composition of substance with faculties and 
operations, which are accidents. 


God Himself cannot free the creature from this 
composition, no more than He can delete in it the 
condition of creature. 


The Almighty can very well make an accident remain 
separated from substance, and sustained through divine 
power alone, seeing that the first cause can maintain 
the effect of the second cause when it dissipated; but 
He cannot produce a substance barren of any 
accidents; because, thus, it would have no more 
destiny, it would have no more operation, a sterile tree 
which cannot give fruit, to be mutilated which cannot 
achieve any end; and because, above all, the creature 
guards always the accident of relation, that is to say the 
absolute dependence on the regard of God, it remains 
inseparable from all that which is created. 


Behold thus, in this quick synthesis, the ontology of S. 
Thomas, who makes thus the harmony of the worlds to 
be brought out so well : at the summit, as we have 
said, the divine world, pure Act, at the shelter from all 
composition; then, the angelic world, with its 
composition of essence and existence, substance and 
accident, but with its essence indivisible and 
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incorruptible; finally, the corporeal world, with its 
composition of essence and existence, substance and 
accident, and with corruptible essence, constituted of 
matter and of form as they will teach us the following 
theses, the summary of all of cosmology. 


Therefore these propositions so abstract, in recalling 
without ceasing the distinction between God and 
creatures, the transcendence of the first and the 
imperfection of these, drive safely the spirit to the act 
of adoration towards God. 
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SECVNDA PARS 


COSMOLOGIA. 
Thesis VIII. 


Creatura vero corporalis est quoad ipsam 
essentiam composita potentia et actu; qu 
potentia et actus ordinis essentiz, materiz et 
formz nominibus designantur. 


The corporeal creature is, as to essence itself, 
composed of potency and act; this potency and 
this act are designated in the order of essence by 
the names of matter and form. 


After having mentioned the application of the first 
principles of the ontology of the spiritual creature, 
we descend to the fundamental problem of 
cosmology, relating to the composition of bodies. 
In the spiritual creature, the essence is simple, 
composition does not extend itself except by 
relation to existence and accidents, secondary 
forms which come to crown the substance; in the 
corporeal creature, potency and act are in the order 
of essence itself; this here is composed of a passive 
and imperfect principle, which we call prime 
matter, and of an actual principle which determines, 
confers the specific perfection and which is called 
substantial form. 
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Here again, the point of departure is experience and 
common sense, which notice in the body a dualism 
and some contradictions. The bodies appear to us 
passive and inert, and therefore they deploy these 
energies and this activity which make up the 
foundation of nature an the beauty of the universe. 
Submitted to multiplicity and division, they 
conserve, on the other hand, a marvelous unity, 
which the river of phenomena and changes does 
not succeed in destroying. They have a generic 
element, common to all bodies, and a specific or 
typical element, which classes each of them in a 
determined hierarchy; an element which remains 
below all the successions of the phenomena and an 
element which disappears or renews itself 
incessantly. This is what we call the law of 
conservation of matter and energy, whence the 
quantity remains invariable. After the mixture or 
combination, the weight is not modified; the 
quantity of movement, which seems to destroy 
itself, finds itself again equivalently below the form 
of heat. Hence these axioms of modern science : « 
mechanical equivalent of heat », and : « nothing 
creates itself, nothing destroys itself ». And 
therefore chemistry notices some variations and 
combinations, as biology in the diverse phases of 
vital evolution. 


Behold the dualism which everyday experience 
proclaims. Reason, in order to explain it, is lead 
spontaneously to conclude : it is necessary that 
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there be two principles essentially distinct in the 
body : first, the principle of passivity, of inertia, of 
multiplicity, of division, common, generic, 
permanent below the river of modifications and 
indefinites; second, the principle of activity, of 
unity, which distinguishes, characterizes each body, 
gives it its own type and its own species. The first, 
because it is passive and determinable, is potential 
and material; the second, because it is active and 
specific, is dynamic and formal. The whole 
problem of the constitution of bodies remains in 
explaining the role of these two elements. Should 
one defend exclusively the first, he would fall into 
the excess of atomism; the consideration too 
narrow of the second conduces to the exaggerations 
of dynamism : the doctrine of Aristotle and of S. 
Thomas, which the S. Congregation proposes to us 
as a sure standard of direction, safeguards the two 
elements, not in sending them above the foot of 
equality, but in establishing between them the 
fundamental relations of potency and act. Behold 
the Scholastic system of hylomorphism, that is to 
say of prime matter and substantial form. 


One can summarize this in three points : first, that 
there is in the body a material substantial principle 
and a formal substantial principle; second, each is 
one incomplete substance; third, the material 
principle is through relation to the formal principle 
that which is potency through relation to act to 
which it is essentially ordained. From this some 


Pagina XLII. 


inevitable consequences derive : bodies are not 
aggregates of many complete substances, but each 
composed of matter and form enjoys its own 
substantial unity; bodies differ between themselves 
substantially, as a species differs from another; 
there are, in nature, some substantial changes, 
namely corruptions and generations which produce 
new substances in the universe. 


It is not possible to enter here into a detailed 
examination of the systems, which would demand a 
whole volume; let us stop ourselves at some 
considerations in order to justify the Thomistic 
system, preferred by the Church, and which is, 
definitively, the solution of common sense. 


First of all, experience and reason discover in all 
bodies a material substantial principle. The activity 
of bodies accomplishes itself in space, spreads 
itself and propagates itself through space; just as 
we see bodies act, some above others, by their 
contact, in the measure of their contact, to the point 
that all their actions stops itself, they cease 
touching each other in any manner, either 
mediately or immediately. Now, space supposes 
extension, and similarly corporal contact requires 
an extended surface. It is thus necessary to 
conclude the existence of a principle which is the 
root and the extent, and thus material, since matter 
and extent are inseparable concepts. This principle 
is permanent as it proves the law of weights : 
whatever be the change that occurred, the weight 
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remains itself, that which supposes a principle as 
immutable after the change. And, as a collection of 
accidents, phenomena, changes, movements, 
activities, it cannot repose on a void, it is necessary 
to say again that this element is substantial, in order 
to be the first support of this incessant flux. 


But it does not suffice wholly alone : experience 
and reason reclaim another substantial principle, 
formal and dynamic, in order to explain the unity, 
fixity, and activity of living things. Is it possible to 
not recall in the animal an internal force, which 
maintains the being wholly and entirely, which 
directs all its energies towards a unique end, for its 
conversation and perfection, and which, despite its 
multiplicity and composition with material 
element, provides the simple and indivisible 
phenomena of sense, as vision, appetition, in a 
word, the whole psychological life of the animal? 


What should we note also about the plant? An 
interior tendency which reigns the diverse parts, 
coordinates them, makes them to contribute to the 
good of the whole organism. The term of this 
activity remains in the plant itself; it is the plant 
which benefits from its own work; in acting, it 
evolves, perfects itself, and the latter term in this 
evolution becomes its adornment and crown. 
Matter, which changes constantly and which is 
renovated at the end of some time wholly and 
entirely in the same living thing, does not explain 
this fixity and this specific unity. Lest one deny the 


Pagina XLIV. 


reality of life or a real distinction between living 
and dead bodies, it is necessary to admit a 
substantial and specific principle, the source of this 
activity and this unity, and which we will call the 
substantial form. 


For inorganic bodies, the evidence is least 
complete. However, certain constant phenomena, 
above all the crystals, seem to confirm the 
Thomistic thesis. The crystal is reigned by one 
mysterious force which groups and orders diverse 
molecules according to a specific and invariable 
type, of such manner that, if the angles of the 
crystal come to be damaged or broken, they are 
repaired infallibly according to the constant type 
itself. Would this internal energy not be the 
substantial and formal principle of Aristotle and S. 
Thomas? Some intellectuals of great magnitude 
have not the fear of affirming this. « Thus, 
crystallography, which would write the illustrious 
[work] of Lapparent, and would give reason to the 
philosophic opinion expressed in the 13th century 
by the powerful genius of S. Thomas Aquinas. » 


Of one universal manner and for all bodies, 
irreducible bodies make us conclude two 
irreducible principles : some attach themselves to 
quantity and reveal the existence of the substantial 
material principle; others attach themselves to 
quality and reveal the existence of the substantial 
formal principle. Here again, science can give a 
hand to the Scholastic. « We here are thus obliged 
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to receive in our Physics something other than the 
purely quantitative elements with which Geometry 
deals, to admit that matter has qualities; at the risk 
of us hearing reproach the return to the hidden 
virtues, we are constrained to see as a first and 
irreducible quality that by which a body is hot, or 
enlightened, or electrized, or animated; in a word, 
announcing to the tentative without ceasing the 
things renovated since Descartes, it is necessary 
that we reattach our theories to the most essential 
notions of wandering physics. » 


Presented below this general form that the S. 
Congregation makes its own, and without descent 
to the applications which are not the essence of the 
system, the Thomistic doctrine can be called 
certain, as a conclusion of common sense. The 
essential gifts are definitively acquired and 
unshakable : first, it is necessary in bodies, other 
than matter, quantity, movement, to recognize a 
formal and dynamic principle which is of 
permanent qualities; second, the matter is 
indestructible : nothing destroys itself; third, form 
is not drawn from nothing, but from a potential 
subject which contains and receives it : nothing 
creates itself. 


The S. Congregation does not speak concerning 
substantial mutations; but the doctrine is 
indisputable at least for the composed human and 
for animals, for the whole world notices an 
essential difference between a living thing and a 
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corpse. One can also call it certain by relation to 
the vegetative world : the phenomena which make 
plants to be born and to die, which produce the 
giant oak and reduce it one day into dust are very 
well changes which attain the substance itself. 
Everywhere where there is a passage from life to 
death, as from death to life, there is a substantial 
change. 


This proof is not so decisive for inorganic bodies; 
but the irreducible properties that science notices in 
the new composed being permit us to conclude that 
here again a substantial change is found. 


The Aristotelian and Thomistic system is the best 
explanation of our Catholic dogmas concerning the 
union of the soul with the body, the human nature 
of Christ, the real presence in the Eucharist and 
transubstantiation; for all that supposes matter, 
form, substantial union and substantial change. 


We will have to recall very far certain ecclesiastical 
documents concerning the human soul; but we wish 
to cite here a new testimony of the sage P. Duhem : 
« Little by little therefore, and through the feat of 
this development itself, the mechanicist hypotheses 
collide into themselves from all parts to the most 
numerous obstacles, the most difficult to surmount. 
Then the favor of physicians detaches itself from 
the atomistic, cartesian, or newtonian systems, in 
order to come to the methods analogous to those 
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which Aristotle propagated. Actual physics tends to 
resume a wandering form. » 
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Thesis LX. 


Earum partium neutra per se esse habet, nec per 
se producitur vel corrumpitur, nec ponitur in 
predicamento nisi reductive ut principium 
substantiale. 


Neither of the parts has being per se, nor is it 
produced per se, nor is it corrupted per se, and 
it cannot be sent into a predicament except 
through reduction, insofar as it is the substantial 
principle. 


The existence of matter and form one time was 
affirmed and well established, it is a matter of 
specifying the nature and the role of each of the 
two elements. Both are essentially incomplete, each 
of them cannot suffice for itself, and it is only in 
their mutual union that they realize their valor. 
Matter has being, surely, but not in itself nor 
through itself, uniquely in composition; form has 
being, and it is through the form that matter 
receives being; but that which is, properly 
speaking, is the compound or the definitive whole. 
Thus, whichever of the parts has being, neither has 
being per se since neither is the whole which exists 
and which acts. From itself in generation or 
corruption, that which is engendered or that which 
is corrupted per se is the compound. In the first 
production of things, that which was created per se 
is the subsisting whole, the matter and the form 
were created together in the whole; henceforth the 
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matter is indestructible, the form is engendered 
with the compound, and it is destroyed with it, as it 
is not a soul which is born or which dies, but a man 
who is born or who dies. Similarly, that which is 
classified into one category, is the compound : thus 
that which is sent directly into a predicament or a 
genus of substance, is the body itself; the matter 
and the form do not return there except through 
reduction, in the manner whence the parts persist 
and re-attach themselves to the predicament or to 
the category of all. 


These explanations will help to comprehend the 
celebrated text of Aristotle : Materia prima non est 
quid, nec quale, nec quantum, nec aliquid eorum 
quibus ens determinatur; it is not quid, namely the 
specific substance, called quidditas; because it is 
not the complete whole, but rather a partial 
element, potential, indetermined, which does not 
exist except through the form and in the compound. 
It is not quale, the subject adorned with qualities, 
since quality requires a substance that it might 
come to complete. It is not quantum, the subject 
adorned with quantity, seeing that the quantity is an 
accident which supposes both matter and material 
substance. Quantity follows the matter and quality 
follows the form; however they do not exist except 
in the compound. Finally matter is not any of the 
determinations of being, namely any of the 
categories of accidents, which modify the 
substance already constituted and send it in relation 
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with others, as relation, action, and passion. It is yet 
a fundamental reality, a part intrinsic to a real 
substance. 


But, because it is in itself potential and 
indetermined, it can never, except by a miracle, 
exist separately from form. This would be, as S. 
Thomas says, a veritable contradiction; for all that 
which is has already a determined essence, which 
remains to a specific degree, which precisely comes 
from the substantial form. 


This here is the reality which constitutes being in 
its species and the class in a proper hierarchy. As 
act is destined to complete potency, the role of form 
is to determine matter and thus to make it exist; and 
this is their intimate union whence results the 
physical body. For us, every body is a compound of 
matter and form. We recently showed that matter 
existing without form would be a contradiction; is 
it necessary to say the same of the form existing 
without matter? 


We do not speak of spiritual form, such as the 
human soul, which, not having received its own 
being from matter, can live and operate without it; 
we understand material form, which came from the 
energies of matter, as the form of the plant or the 
soul of the animal. The hypothesis is not absurd : 
form is an act, which God can maintain through 
His power, and, should it need matter as its natural 
support, the divine power could lend it superior 
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support. In the same way that God sustains, in the 
Eucharist, the accidents without the substance, He 
could, by a miracle, conserve a corruptible form 
without matter. 


But the natural order is such that the corruptible 
order would not exist except with matter and in the 
compound, since that which has being per se, is the 
whole and not the parts. 


And this is again the truth of common sense which 
the thesis of the S. Congregation gives. 
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Thesis X. 


Etsi corpoream naturam extensio in partes 
integrales consequitur, non tamen idem est 
corpori esse substantiam et esse quantum. 
Substantia quippe ratione sui indivisibilis est, 
non quidem ad modum puncti, sed ad modum 
ejus quod est extra ordinem dimensionis. 
Quantitas vero, quz extensionem substantize 
tribuit, a substantia realiter differt, et est veri 
nominis accidens. 


Although extension into integral parts follows 
the corporeal nature, it is not however the same 
thing itself for the body to be a substance and to 
be extended. Substance in itself is indivisible, not 
in the manner of a point, but in the manner of 
that which is of it outside of the order of 
dimension; quantity, which gives extension to a 
substance, differs from substance really and is a 
true accident. 


With the problem of the essential principles of 
bodies already resolved, and already admitted that 
the corporeal substance is a composite of matter 
and form, there remain to be considered the 
properties which necessarily accompany this 
substance. Now the first accident which derives 
from matter, which is received immediately into the 
substance and carries the other phenomena, is 
quantity or extension. Three theses expose the role 
of quantity and the questions which attach 
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themselves to it, as the principle of individuation 
and the presence of bodies in a place. 


The actual thesis relates first of all that quantity or 
extension follows necessarily the corporal 
substance. 


We notice that exterior bodies act on our organism 
and provoke in us phenomena of sensation. The 
soul, in effect, is not the only cause of this, since it 
often submits them despite the fact that it also 
cannot make them arise at their own will. It is 
therefore necessary to relate them to an exterior 
cause, whose operation depends on space, requires 
the real contact and reveals an extended surface. 
The incessant activity of nature attests to the reality 
of extension as a property of corporeal substance. 
This is moreover the consequence of the thesis 
already established : experience and common 
sense, we have said, discover in the body a 
substantial and potential principle, which is the root 
of quantity and extension, and dynamic and formal 
substantial principle, which is the source of quality 
and the accidents which accompany it. 


However, adds the document, the quantity is not 
the substance. Aristotle has already made this 
remark : « Length, largity, profundity, these are 
quantities, but they are not the substance. » 


Faith adds here marvelous precisions, that the 
Stagyrite could not foresee. It guarantees us that the 
substance of the material bread disappears and that 
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the accidents or species remain after 
Transubstantiation. But the first of the accidents is 
quantity, the natural support of qualities and 
sensible phenomena. Behold thus is affirmed the 
real distinction between quantity and substance. 


The reason suggested in our thesis remains here : 
quantity does not give anything except secondary 
being, that is to say, it extends the subject into 
integral parts; it supposes thus the subject 
constituted in itself, in its first and fundamental 
being, and there must be between it and the 
substance a radical difference which separates 
secondary form from the first foundation which 
supports the whole edifice of accidents. 


Of itself, substance is indivisible, quantity extends 
it into parts and brings to it extension. S. Thomas 
pronounced himself concerning this question with 
perfect clarity. « Matter is only divisible into parts 
because it is comprised under quantity : with this 
removed, the substance remains indivisible. » 
Common sense aids us here again, in us noticing 
that our quantity can increase or diminish, while 
our substance remains invariable. 


The indivisibility which we attribute to substance is 
not that of a point, but of a superior order, 
excluding dimension. In order to understand this 
doctrine, one ought to notice that the Scholastics 
distinguish diverse parts : the essential parts, as 
matter and form; the metaphysical parts, as essence 
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and being; the /ogical parts, as genus and 
differentia; the dynamic parts, as intellect and will 
are parts or potencies of the soul; the integral parts, 
which make the composite divisible, have 
dimensions, and are submitted to a determined 
place. 


The role of quantity is precisely to give to 
substance, which is indivisible in itself, these 
integral parts, this extension and these dimensions. 
Thus, the essential concept of quantity consists in 
that it might have distinct parts, that is to say, that a 
part might not be another part and might be outside 
of another part. From the moment that one part is 
distinct from the other and outside of another, it is 
required naturally to be outside of a place from the 
other and it excludes the other from that place, 
which is impenetrability. It follows from this also 
that the parts can detach themselves and separate 
themselves, which is divisibility; and that they can 
be measured. 


Behold how from this notion, all the properties of 
quantity derive : the extension of parts in a place; 
impenetrability, divisibility, the order of 
dimensions submitted to measure. 


The thesis of the S. Congregation, wholly avoiding 
the subtleties of questions discussed in the School, 
perfectly summarizes all the philosophy of quantity 
: it is an accident distinct from the substance, since 
it adds to it the parts and it can vary, while the 
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substance remains immutable and indivisible in 
itself; really an accident, for this is thanks to 
quantity, to extension, to the mass, because they 
accomplish all sensible phenomena, of gravitation, 
attraction, nutrition, life, and that they realize 
through this the harmony of the world. 
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Thesis XI. 


Quantitate signata materia principium est 
individuationis, id est, numeric distinctionis, 
quz in puris spiritibus esse non potest, unius 
individui ab alio in eadem natura specifica. 


Matter marked by quantity is the principle of 
individuation, that is to say the numerical 
distinction (impossible in pure spirits), by which 
an individual is distinguished from another in 
his specific nature. 


We notice, in every visible nature and in the human 
world, unity in species and distinction in 
individuals; all specific nature is in each individual 
and therefore in multiplying the individuals one 
does not multiply the species : thus human nature is 
wholly and entirely in each man; the species of the 
eagle, the species of the dove, wholly and entirely 
in each eagle and each dove, the nature of iron 
wholly and entirely in each piece of iron, 
nevertheless the species remains unique while men, 
eagles, doves, and pieces of iron are multiplied. 
How, therefore, can this be that there are so many 
substantially distinct individuals while the specific 
substance remains unique? How can there be a 
multiplication of individuals which have all the 
perfections of the species without multiplication of 
the species itself? The most modest of the creatures 
which surround us places us in the face of a very 
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mysterious problem, very difficult and that our 
great Bossuet himself judged impossible. 


This is the famous question of the principle of 
individuation or the numeric distinction of 
individuals in a specific nature. 


The individual is a substance, which is 
incommunicable to others and substantially distinct 
from others, the principle of individuation ought to 
be at the same time a substantial and intrinsic 
principle, the principle of incommunicability and 
the principle of distinction. 


Here is not the place to examine the diverse 
theories of the School. One cannot admit that the 
material essence be individuated per se, for it is 
manifest that Peter is not humanity. « Such a 
solution is not acceptable except at the failing of 
every other, for, in effect, it explains nothing. » — 
Fenelon tries to resort to existence. « What one thus 
wants, in good faith, to consider the actual 
existence without abstraction, it is true to say that 
this is precisely that which distinguishes one thing 
from another. This existence produced is the 
singular being or the individual. » — But existence 
supposes the essence already individuated, as 
second act supposes first act. — Some other 
philosophers searched for the principle of 
individuation in substantial form. But the form 
gives the specific degree, which is of itself 
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incommunicable, and consequently it can not be 
the principle of incommunicability. 


The thesis proved by the S. Congregation requires 
at the same time matter and quantity. Matter wholly 
alone does not suffice, because it is indetermined 
and indifferent to communicating itself to diverse 
individuals, while the principle of individuation 
ought to confer incommunicability; quantity wholly 
alone does not suffice, because it is an accident of 
the body, while the principle of individuation is 
substantial. 


So well is the Thomistic formula : materia signata 
quantitate, matter marked and sealed by quantity, 
of itself that the reality marked by a seal is 
incommunicable and inalienable. 


That which gives individuation to a subject, is the 
essential and transcendental order to such quantity. 


In this theory all the conditions already indicated 
verify themselves. It is a substantial principle, since 
matter is substantial in itself and it does not cease 
to be because it determines the kind of such 
quantity, seeing that this order is essential. « The 
capacity of matter as regards such quantity is not a 
foreign property distinct from matter : it identifies 
itself, on the contrary, with it; in other terms, it is 
the matter itself affected by us of a relation with a 
reality to come. » 
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This is at the same time the principle of 
incommunicability and distinction. We relate well 
the nature of quantity, such that we have exposed it 
in the preceding thesis. The essence itself of 
quantity is to have distinct parts, that is to say, that 
a part be not another part and be outside of the 
other part : therefore two parts of quantity are 
distinct per se and in virtue of their essence, and 
similarly two quantities are distinct per se. Thence, 
the matter which determines the kind of quantity B, 
for example, will owe to distinguish itself from the 
matter which determines the kind of quantity A; the 
form received in to the matter which regards 
quantity B will be distinct from the form received 
in the matter which regards quantity A; the form 
this distinguished and rendered incommunicable 
will give the individuation to the whole composite. 


Thus, the problem comes to simplify itself and 
finds a reasonable solution : matter takes its 
individuation from this that it determines the kind 
of such quantity, distinct by its essence from such 
another quantity; the form takes its individuation 
from this that it is received into matter thus marked 
and distinguished; the composite finally receives 
the individuation from the form thus individuated. 


The solution fares equally for all men : one can say 
of us that which 1s said of other species. « In 
ordinary circumstances, each species of body has 
natural dimensions which distinguish it from 
others, and this is justly the normal volume of 
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which the variations are comprised between two 
extremes as brought together, which is here in 
question. » — The order to such dimensions or to 
such quantity gives individuation to the body; the 
soul receives its individuation from what to which 
it determines the kind of the body, which it will 
make its own, and from the soul immediately 
derives the individuation of every human 
composite. 


As this order of the soul to its body is 
transcendental and immutable, it accompanies the 
soul itself in the state of separation : the dissolution 
of the body could not carry prejudice to the 
individuation of the soul, and, when the two 
elements will reunite at the resurrection, they will 
find again from the struggle their individual being, 
their individual life, which will be in the just men 
indefectible felicity. 


Our thesis remarks that numerical multiplication is 
impossible in purely spiritual substances. The 
conclusion is rigorous in the system of S. Thomas : 
the angels, entirely freed from quantity, from 
matter, from body, do not have any of the elements 
which permit to multiply the individuals without 
multiplying the species. 


Besides, the multiplication of individuals being 
destined to conserve and to perpetuate the species 
does not have more reason to be there where the 
species is incorruptible. 
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Whence it follows that, concerning the angels, 
there are as many species as individuals. Whence 
the marvelous variety of the invisible world, which 
delighted the soul of Bossuet : « Count, if you can, 
either the grains of sand of the sea or the stars of 
the sky, both what one sees and what he does not, 
and believe that you have attained the number of 
angels. It does not cost God a thing to multiply 
excellent things; and that which is most beautiful, 
is, So to speak thus, that which he lavishes the 
most. »> 


Pagina LXIII. 


Thesis XII. 


Eadem efficitur quantitate ut corpus 
circumscriptive sit in loco, et in uno tantum loco 
de quacumque potentia per hunc modum esse 
possit. 


The effect of the same quantity is to 
circumscribe the body in a place, of such a 
manner that through this mode of 
circumscriptive presence a body could not be, of 
whatever potency that it be, unless in only one 
place at some time. 


The essence of quantity recalling distinct parts, 
whence the one is outside of the other, it follows 
thence that one part excludes the other from its 
same place, that bodies are naturally impenetrable, 
that two bodies cannot be in the same place at the 
same time. But there is not here an essential 
property, that the divine power could not suspend : 
the first effect is that one part be outside of another; 
the second effect is that one part be outside of the 
place of the other part. God, who does not suppress 
that which is essential, can therefore through a 
miracle stop a secondary effect, as he suspended in 
the fire of the furnace of Babylon the property of 
burning the young Hebrews. 


Even the Catholic doctrine attests to us that the 
miracle realized itself when the body of Our Lord 
left from the bosom of Mary without violating at all 


Pagina LXIV. 


the virginity of His Mother, and from the tomb 
without breaking the sepulchral rock. 


But that which God cannot do, Himself of His 
absolute power, is this, that the body itself be in 
two places at once by circumscriptive presence. 
The thesis approved by the S. Congregation is very 
categorical; all the Thomists speak in the same 
sense, though the contrary opinion be sustained by 
Scotus, Suarez, Bellarmine, Franzelin, Pesch, &c. 


Let us clarify well the sense of our proposition. 
Presence in a place can extend itself either in the 
manner of bodies, or in the manner of substance, or 
in a mixed manner. The first mode requires that the 
being have corporeal dimensions and that it apply 
itself in a place through its dimensions, that the 
whole localized subject correspond to its whole 
place and each of its parts to each part of the place, 
as water is in a vase and the sword in the sheath. 
The second mode is indivisible and in order to thus 
say spiritual, the proper of the substance being of a 
being wholly and entirely the whole and wholly 
and entirely in each part. If God should give to a 
body this mode of existing, as is the case of the 
body of Our Lord in the Eucharist, the body could 
be in many places at one time, as the body of the 
Savior is present below all consecrated hosts. — 
The mixed presence consists in this, that the body 
is in one place according to its natural mode and in 
another according in the manner of substance, as 
the body of Christ is in heaven through 
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circumscriptive presence and on the altar through 
sacramental presence. « There is not a 
contradiction, says the Council of Trent, between 
these two feats, that our Lord continue every day to 
be in heaven, seated at the right hand of the Father, 
according to His natural manner, and that 
nevertheless He be present to us in many other 
places through His substance and in a sacramental 
manner. There is there a manner of being which we 
can barely express in words; but that it be possible 
for God, reason clarifies through the Faith for us to 
comprehend it, and we ought to believe it most 
fervently. » 


But that which would be a contradiction, in the 
Thomistic doctrine, is that the body itself be 
present in many places at the same time in 
circumscriptive presence. 


This mode, in effect, comports that the body apply 
itself and measure itself to a place through its 
dimensions, and that there by a correspondence 
between the dimensions of the body present and the 
dimensions of the place which contain it. If 
therefore the body itself were present from this 
manner in two, three or four places at once, it 
would be necessary to conclude the dimension of 
only one has become the dimension of two, of 
three, of four, and this is the destruction of the 
whole of mathematics. From the moment that the 
body apply its dimensions in a place, it has totally 
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exhausted them; and therefore it is inconceivable 
that it carry them into other places. 


The miracles of bilocation, they are duly attested to 
in the lives of the Saints, can explain themselves in 
this sense, that the person rests in one place alone 
through his proper body and that he manifest 
himself in another place through the intermediator 
of an angel, who represents him and acts in his 
name. 


One sees now as these five theses of cosmology 
summarize the whole philosophy of nature : the 
essence of bodies is doubly composed, first of 
essence and act, then of matter and form; these two 
elements are substantial, but partial and 
incomplete, and it is of their union that the specific 
nature results; the first property which accompanies 
the corporeal substance, is quantity, which extends 
the substance in integral parts, marks the matter 
and becomes with it the principle of individuation, 
circumscribes the body in a place in such a manner 
that the body itself cannot be in many places at the 
same time. 


Thus the propositions follow each other, enchain 
each other, complete each other, in order to form a 
doctrinal construction as harmonious as it is robust 
and capable of challenging the times. 
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TERTIA PARS 


BIOLOGIA ET 
PSYCHOLOGIA. 


Thesis XIII. 


Corpora dividuntur bifariam : quzedam enim 
sunt viventia, quedam expertia vitz. In 
viventibus, ut in eodem subjecto pars movens et 
pars mota per se habeantur, forma substantialis, 
anime nomine designata, requirit organicam 
dispositionem, seu partes heterogeneas. 


Bodies divide themselves into two categories : 
some alive, and some lacking life. In the living 
ones, in order that they might have in their own 
subject a part which changes and a part which is 
changed per se, the substantial form, designated 
by the name of soul, requires an organic 
disposition, that is to say, heterogeneous parts. 


The fundamental theory of matter and form is 
applied to the problem of life, and here the 
substantial form is the soul. One studies first of all 
life in the body, in the world of plants and in the 
animal world; this is biology in its broad outline 
and essential principles. Then, one passes to the 
human world, and considers the rational soul in its 
nature and its destination and as the form of the 
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body, and from there one approaches the division 
of the soul and the faculties, and he stops himself 
especially at spiritual potencies, the intellect and 
the will, and at the problems which concern human 
conscience and free will; this is properly called 


psychology. 


The actual thesis affirms first of all the radical 
difference between living bodies and bodies 
without life, and it marks life through this essential 
trait, that the living change themselves per se; that 
which requires a complex organism and 
heterogeneous parts. 


A very ancient error, monism of old, revived in our 
age under many forms and especially under that of 
Phylezoism (yle, matter; zoe, life), holds that all 
matter is living, that there is in the world a unique 
principle, which is the soul of the universe and in 
which all is founded, all is all and all is God. This 
contemporary theo-sophism proposes it of a 
manner again very noticably : « We say that the 
divine spark in man is one and identical in essence 
to the universal Spirit... according to our lessons, 
the Spirit and matter are identical; the spirit 
contains matter to a hidden state, and matter is 
nothing but the crystallized spirit, as ice is just 
solid vapor. » 


Our thesis, in terms very sober and well-founded 
on common sense, dismisses all these errors. 
Common sense and experience, in effect, have 
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already demonstrated to us that all is not all. Of the 
irreducible properties duly observed, we permit the 
establishment with certitude of this, that simple 
bodies differ essentially from composed bodies, 
that there is in bodies simple themselves from 
irreducible species and in composed bodies a 
difference between the living and the non-living. 
There is no reason to bring up here the elements of 
psychology and biology, to compare the cellular 
with the mineral molecule, and to place in contrast 
the diverse phenomena of life in the cell, which is 
born, develops, multiplies and changes, with the 
phenomena wholly opposed to the inorganic body. 


It suffices to stay with the elementary gifts of 
common sense that remind of the present thesis of 
S. Thomas. « Life, says the Angelic Doctor, is more 
apparent than the animal. Now, that which we 
remark first of all in it, is that it dies in itself, and 
we say that it lives, as long as we notice in it 
movement. As soon as the animal ceases to move 
itself, we say that it is dead, from lack of life. » 


Such is the point of departure of psychology. This 
sign of life is so manifest that children call living 
things those which change themselves. The 
philosopher respects these gifts, relies on those and 
completes them, in order to construct an edifice of 
science. The essence of life is thus to move itself 
per se, through active movement, of which the 
living is at first the principle of the term, because 
the operation leaves the living and remains in it. In 
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inorganic bodies the movement is only passive : 
though the material molecule deploys a certain 
internal activity, it is not therefore what profits 
from it, for, at the measure which it acts, it 
undergoes a loss of forces, and its energy goes 
away with its operation. The plant, on the contrary, 
benefits itself from its work; in acting, it perfects 
itself, and the last term of this evolution is its 
adornment and its crown, its flower or its fruit. In 
the animal the movement is yet more intrinsic; it is 
the power or the faculty itself, which is the 
principle and the term of sensation, of vision, of 
emotion. In intellectual life, there is yet more unity, 
since one soul act of the spirit touches at first all 
that which we could have collected through long 
processes and much work of internal and external 
senses. 


Behold how Aristotelian and Thomistic philosophy 
conceives of life : to live, is to move per se, by an 
operation which is part of the subject and remains 
in it, develops it, perfects it, finishes it, or, at least, 
maintains it in perfection. The essential difference 
between living and non-living things comes back 
again with evidence of their movement or action; 
life is not passive movement, which exhausts the 
subject, as in the clock, where it is always 
necessary to remount, or in the battery, where it is 
always necessary to charge it; but active 
movement, which maintains, nourishes, and 
perfects. The living thing forms itself its own 
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organism, assimilates in itself the elements 
borrowed from outside, reproduces itself in a 
similar thing and remains identical to itself; the 
brutish body does not offer any of these 
characteristics, as some declared materialists have 
been forced to recognize. In the living thing « with 
the debris from destroyed molecules, and in time 
itself that they destroy themselves, it reconstitutes 
itself a more considerable quantity from identical 
molecules. On the contrary, with all brutish bodies, 
it does not matter which chemical reaction destroys 
the preexisting molecules and replaces them with 
different molecules. » 


Our proposition indicates ensuite that the principle 
of life is substantial form, designated by the name 
soul. It is necessary, in effect, to recall in the living 
thing a stable and permanent principle, which 
maintains being in unity, despite the incessant flux 
of phenomena which begin and end, and despite 
perpetual changes which the molecules undergo. 
Behold two feats or two laws attested to by 
common experience as well as modern science : 
unity of the living thing and the instability of 
matter. « Each of us knows well, wrote P. Janet, 
that it remains itself to each of the instants of the 
duration which composes its existence. Thought, 
memory, responsibility, such are the testimonials 
bursting from our identity ». On the other hand, 
actual biology has confirmed and put in plain light 
the aphorism of Cuvier : « No molecule rests in 
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place; all enter and leave successively ». How thus 
to safeguard the identity of the living without a 
permanent and specific principle which we call 
substantial form? If the soul were not a substance, 
but a phenomenon, it would vanish with the 
phenomenon; and if it were only a series of 
phenomena, as Taine says, it would not exist except 
in our thoughts; for a series of successive 
movements does not exist, definitively, except in 
the spirit which counts and relays these diverse 
movements or these passing phenomena. Thus, the 
gifts of common sense and the most evident 
observations of biology result in an infallible 
conclusion, that life does not explain itself without 
substantial form designated by the name soul. 


But our Thomistic thesis adds another element to 
the notion of life. Brutish bodies are homogeneous; 
in living bodies there is necessarily subordination 
and hierarchy between diverse parts, so that some 
might make change and others might be changed : 
this is a marvelous structure of heterogeneous 
parts, which constitute organs, a system in the 
indivisible organism itself. 


The organ designates precisely a part of this 
organism gifted with a special structure and 
destined for a special psychological function, as the 
lung, the heart, the liver, the stomach. The system 
is the collection of many organs which conspire to 
one end : thus the digestive system comprises the 
mouth, which receives and breaks the elements; the 
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glands, which secrete the necessary liquids for 
digestion. The system is the collection of all the 
arts of the same nature which in all the bodies play 
a similar role : thus the nervous system comprises 
all the nerves in the whole organism, the muscular 
system, all the muscles. 


Although they be heterogeneous, these diverse 
parts are so subordinated between them that they 
meet at one common end and constitute one whole, 
an organism. This continuity is so narrow, so 
harmonious, so infallible, that the sole study of one 
tooth suffices for a genius like Cuvier in order to 
deduce the nature of the whole living thing. 


Aristotle and S. Thomas, without foreknowledge of 
the marvelous discoveries of our psychology, had 
already given the soul a definition which serves to 
explain the actual phenomena. « The soul, they 
said, is the first act of the physical and organic 
body, which is in potency to life : actus primus 
corporis physici, organici, potentia vitam habentis 
». 


It is the first act, that is to say specific and 
substantial, which distinguish radically the living 
thing from the mineral; from the physical body, that 
is to say natural, in opposition to the mathematical 
or artificial body; from the body organic or 
organized, in order to comprehend that all parts of 
this body are dissimilar with each other, and not 
homogeneous, as in the brutish body, and that they 
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are wholly animated by substantial form, or the 
soul. The organization in the Aristotelian and 
Thomistic sense implies that there be one unique 
soul in all the composite, that it inform 
substantially all the parts, and that the information 
apply itself differently to each part, according to its 
own importance and role : differently to the hand, 
to the heart, to the brain, &c., even though the soul 
be wholly and entirely in each part. 


The definition says finally « of a body which has 
life in potency », in order to signify that the body is 
not living through itself but through substantial 
form or the soul, and that, even after having been 
animated by it, it is again in potency to the 
exercises or vital operations of life. The living 
thing has life in first act through its soul, in second 
act through its operations, which leave from the 
vital faculties as from immediate principles, and 
from the soul, substantial form, as from the radical 
principle, according go the fundamental doctrine 
exposed precedingly on potency and act, and 
substance and accidents. 


Such is the complex and profound education which 
calls us back to thesis XIII; we will specify it, in 
descending from the study of the soul of plants and 
from the soul of beasts. 
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Thesis XIV. 


Vegetalis et sensilis ordinis animz nequaquam 
per se subsistunt, nec per se producuntur, sed 
sunt tantummodo ut principium quo vivens est 
et vivit, et cum a materia se totis dependeant, 
corrupto composito, eo ipso per accidens 
corrumpuntur. 


The soul of the vegetative order and of the 
sensitive order do not exist per se, are not 
produced per se, but only as a principle which 
gives being and life to the living thing, and, since 
they depend wholly and entirely on matter, the 
composite being corrupted, they subsist, by the 
same fact, they are corrupted per accidens. 


This proposition summarizes all the questions 
which are pulled to other inferior souls, to their 
nature, to their origin, to their destiny. 


Nature is marked by these very sharp caricatures : 
these souls are not a subsistent whole, but 
dependent on matter; however, they are not the 
matter itself, but an energy which reigns and 
dominates the matter, a specific principle, which 
gives life and being to the living thing. 


We have already shown that the soul is a 
substantial and permanent principle. The same in 
the plant, the soul is a force which maintains the 
living thing in unity, while the material molecules 
renew themselves constantly; this is an intrinsic 
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energy, superior to all the resources of physics and 
chemistry, which the more skilled processes of our 
laboratories will never arrive at reproducing or 
counterfeit. « It is clear, remarks Claude Bernard, 
that this evolutive property of the egg, which will 
provide a mammal, a bird or a fish, is neither 
physics, nor chemistry. » 


This is why the apparition of the life in the world to 
the origin can only place itself through the 
intervention of God, who had produced 
immediately the species or, at least, had infused to 
the matter an active power in order to evolve and 
raise them just to superior forms. The life of a plant 
will never be the result of an action or a chemical 
reaction; it is necessary here that a specific 
principle, which would coordinate the diverse 
partiers, would reign them, make them to concur to 
the good of the whole living thing. 


To stronger reason, the soul of the animal, principle 
of conscious sensations, very revealed and very 
living, of very vehement passions, manifested 
sometimes outside through violent effects, could 
not bring itself back to a simple automatism. The 
good popular sense has always made justice of the 
theories which represent the souls as pure 
machines. S. Augustine wrote this elementary truth 
when he said : « The suffering which the beasts feel 
to show in their souls an admirable force in its 
genus and noble of our praise. » 
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And therefore these souls could not free themselves 
from the conditions of matter, as substantial form. 
The caricature proper of that which is independent 
of matter is progress. Now, the animal, who has 
been yet mixed to the life of the man who has seen 
the inventions of man, has not progressed, is not 
raised higher. If one could speak of a progress 
among the animals, it is a purely unilinear 
progress, in even the circle of the order itself, as a 
result the habitations taken even in the 
circumstances and the impressions felt in face of 
the objects themselves. Our grand Bossuet already 
made this remark : « Who will see only that the 
animals have not invented a thing of novelty since 
the origin of the world, and who will consider of 
others such inventions, such arts, and such 
machines, through which human nature has 
changed the face of the earth, will see easily 
through this how many there are of the rough 
brutes, and how many geniuses in the other. » 


Behold thus that which characterizes the nature of 
these souls : they depend on the conditions of 
matter, wholly in remaining a simple force, 
admirable in their own genus, which the physical or 
chemical forces and mechanisms can never explain. 


The thesis indicates again that the vegetative and 
sensitive souls are at the same time the principle of 
being and the principle of life : quo vivens est quo 
vivit. The living thing is one all, in which one 
cannot distinguish two substantial principles, the 
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one through which it might be to be and the other 
through which it might be to live : this is the very 
fundamental reality which gives being and life. 
Thence is this axiom of Aristotle and the 
Scholastics : in viventibus vivere est esse, in living 
things, the first principle of being is the same as the 
first principle of life, without which the living thing 
would not be a substantial whole. 


One will understand thence the origin and the 
destiny of these souls : since they do not exist per 
se, they are not produced per se, but in the 
composite and through the composite. They are not 
created from nothing, but engendered in the 
potency of the matter. How? Matter, surely, left to 
itself and to simple chemical forces, is incapable of 
producing life, but God, in creating the first living 
things, infused them with power to design a seed in 
which the life is virtually contained; and, when this 
seed achieves its evolution, according to the laws 
established by Providence, the soul is produced or 
results necessarily as the natural term of 
generation. 


And, parallelly, when the organism is destroyed, 
the soul, which depends on it in order to exist, 
ought to disappear with it or undergo that which 
one calls corruption per accidens. Absolutely 
speaking, God could, by a miracle, make it to exist 
outside of a body, as with the Eucharist, He 
supports the accidents outside of their normal 
support, the substance; but the sweet Providence, 
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Who reigns beings according to their natures, does 
not introduce similar derogations. This soul, 
corruptible of its nature, perishes with the body. 
From the other part, it does not fall into nothing, 
nor more that it has been pulled from nothing; it re- 
enters the potency of matter, that is to say, the 
diverse energies which were contained in the 
simple principle are dissolved, but nature conserves 
an equivalent power, and, under the influence of 
life and in using elements informed through the 
first soul, it can, after numerous mutations, 
reproduce a form or a soul similar to the first. 


This again, verifies the axiom : « Nothing creates 
itself, nothing destroys itself. » 
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Thesis XV. 


Contra, per se subsistit anima humana, que, 
cum subjecto sufficienter disposito potest 
infundi, a Deo creatur, et sua natura 
incorruptibilis est atque immortalis. 


On the contrary, to subsist per se pertains to the 
human soul, which, at the moment where it can 
be infused in the subject sufficiently disposed, is 
created by God, and is by its nature 
incorruptible and immortal. 


There are four main assertions in this proposition : 
1° The human soul is subsistent or spiritual; 2° It is 
created by God; 3° The moment of creation is that 
in which the soul is infused in the body sufficiently 
disposed; 4° The soul is incorruptible and immortal 
in its nature. 


Our intention is not to expose in detail all these 
doctrines, — which would demand a true treatise, 
— but to show their unshakable foundations. 


The principle upon which S. Thomas supports 
himself and which will remain always actual in 
order to prove the spirituality of the soul, is the 
spirituality of the operation of its object. Not only 
our soul attains objects entirely immaterial, as the 
universal, the infinite, the eternal, but, even when it 
perceives material objects, it considers them in a 
manner abstract and ideal, and with a new point of 
view which has not been seized by the senses : 
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thus, in seeing a sensible effect, it infers the idea of 
cause; from operation, it deduces the nature of the 
subject which acts; it corrects the error of senses 
and redresses through judgement the baton which 
the eyes see to be broken in the water, &c. 


This independence of the material conditions is 
particularly dazzling in the three acts of the human 
understanding. 


The simple apprehension makes itself through a 
concept entirely abstract, which represents the 

things immediately from time and space, in their 
very essence, as universals, species, and genera. 


In judgement, there is a point of view again more 
abstract, the necessary relation which relays the 
attribute to a subject : from there these judgements 
are absolute, irreformable, analytic, a priori. The 
independence is more perfect again in reasoning, 
since the consequence or the logical passage of the 
premises to a conclusion, entirely evades the senses 
and re-enters in the order purely immaterial. 


Finally, a soul which exposes itself to suffering in 
its body in order to attach itself to the invisible, 
ought to be spiritual in the objects in which it loves 
itself. This is the argument of Bossuet : « I have 
remarked in myself a superior force to the body, 
through which I can expose it to certain ruin, 
despite the doctor and the violence which I suffer 
in exposing it there. » 
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These arguments are decisive and of a force such 
that any loyal spirit cannot subtract itself there. The 
spirituality of the soul is a natural truth which the 
reason wholly alone can demonstrate. This is why 
the S. Congregation of the Index, through a decree 
of 11 June 1855, approved by Pp. Pius IX on 15 of 
June of the same year, obliged M. Bonnety to 
subscribe this proposition : « Reason can prove 
WITH CERTITUDE the existence of God, THE 
SPIRITUALITY OF THE SOUL, the liberty of man 
». 


Once it is admitted that the soul is spiritual, it 
becomes manifest that its origin cannot explain 
itself except by creation. 


The hypothesis that it would be a piece of the 
divine substance is repugnant to the spirituality of 
the soul and does injury to the simplicity of God. 
To say that it is engendered by a corporeal germ is 
to fall into abject materialism; to think that it is 
born from a spiritual germ, is to pervert the notion 
of spiritual substance, which does not have parts 
and is not is not to such evolutions; to pretend that 
it comes from the soul of the parents, as a torch 
lights another, is again to destruct the simplicity of 
the spirit, for it is clear that the flame divides itself 
in communicating itself. 


Frohschammer, in the last century, imagined that 
the soul is created by the parents, as instruments of 
God and by a power received by it. — Creation 
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does not use an instrument, but rather 
incommunicable privilege of the Almighty. As well 
the work of Frohschammer was prohibited by a 
decree of the Index, on 5 March 1857. 


More absurd still is the theory of Rosmini : the 
soul, which was first sensitive, transforms itself and 
becomes reasonable, intellectual, subsistent, 
immortal, when the idea of being appears to it. One 
such evolution destroys the notion itself of the 
individual, spiritual, and incorruptible substance. 
These reviews, with others of the same type, were 
condemned by the S. Office, on 14 December 

1887. 


Thomistic philosophy furnaces an argument as 
simple as demonstrative. Since the soul is 
substantial, it exists per se, and it is produced per 
se; not of a preexisting subject, otherwise it would 
have parts, be divisible and subject to change, but 
from nothing. Now to draw something from 
nothing appertains to God alone. Therefore, the 
human soul is created directly by God. 


Here again the Church has manifested her faith. If 
it has not defined explicitly that the soul is created 
from nothing, it would believe this truth with other 
dogmas. Thus the profession of the faith of Leo IX 
holds « that the soul is not a part of God, but that it 
is drawn from nothing and that without the baptism 
it remains submitted to original sin... Such is the 
faith that the Roman and Apostolic See believes by 
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heart for justice and professes from its mouth for 
salvation. » — Thence, to deny the origin of the 
human soul by way of creation, this would be to 
attack a catholic doctrine and to commit a gravely 
culpable temerity. 


Our thesis adjoins that the moment of creation of 
the soul is that of the infusion of the body, when it 
was sufficiently disposed. Two questions can pose 
themselves here : if the soul is created before being 
one with the body, and if it is united to the body at 
the instant of the conception. 


The first is rejected by the Church, which has 
vigorously combatted and condemned the error of 
the Platonists, of Plotinus and of the Origenists, 
according to whom the souls lived in an existence 
anterior and had been closed in bodies more or less 
noble, according to the degree of their fates or their 
merits. 


The Fifth Lateran Council, under Leo X, declares 
that the human soul is multiplied individually 
according to the multitude of the bodies in which it 
is infused : « pro corporum quibus infunditur 
multitudine singulariter multiplicabit et 
multiplicate et multiplicanda sit ». — Without 
carrying the definition, the council gives to hear 
that the soul is multiplied individually or created at 
the very moment where it is infused into the body. 
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S. Bernard had already said : « sed creando 
immittitur et immittendo creatur, when it is created, 
it is infused, and when it is infused, it is created ». 


The reason of S. Thomas, though very simple in 
appearance, reposes on a profound philosophy : 
that which is preternatural ought not to exist before 
that which 1s natural; for that which God provides 
Himself is always the natural state. Now the state 
of separation is not the normal state of the human, 
since it is essentially the form of the body. The 
state of the union for it is the natural state. It 
follows from there that the state of union for the 
soul has the place before the state of separation, 
and thus, if the soul could live after it had been 
united to a body, it would ought not to exist before 
the union. 


At what moment does this union start? When the 
body is sufficiently disposed. S. Thomas and the 
ancients thought that this is not at the instant of 
conception : the embryo would be informed by a 
vegetative soul, then a sensitive, which prepared 
the ways for the human soul, as servants for a 
queen, and that would come to inform the organism 
rendered worthy of it. 


This opinion which became the most common in 
our time responds that the organization is already 
sufficient at the debut, that the embryo is already 
living, and that it is fitting, from the other part, that 
the soul be there at the debut in order to construct, 
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in whatever manner, and fashion its own proper 
body, that it ought to associate to its own being at 
its own life. 


We will not enter into this discussion, we are 
content to say with the thesis of the S. 
Congregation that the soul is introduced when the 
subject is sufficiently disposed, guum subjecto 
sufficienter disposito potest infundi. 


The latter point which our document mentions is 
that the soul is incorruptible and immortal, not by a 
miracle or gratuitous favor, as the body of the first 
man was immortal, while in the state of innocence, 
but by nature, in virtue of those constitutive 
principles. 


The arguments which establish the immortality of 
the soul prove from the same time immortality by 
nature and they make the evidence complete. 


Whatever rare Scholastics held with Scotus that the 
immortality of the soul is a truth of faith and that 
reason alone could not demonstrate it; in our time, 
many catholic writers have put out that view. The 
doubt is not permitted : already Melchior Cano 
condemned severely the opinion of Scotus, and 
Bannez wrote of the same : « it is an error to say 
that the immortality of the soul is not demonstrable 
by natural reason ». 


The argument brought by the necessity of a 
sanction already this life is so striking that JJ 
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Rousseau was obliged to write this phrase known 
by all : « When I would have no other proofs of the 
immortality of the soul than the triumph of the 
wicked and the oppression of the just, that alone 
would prevent me from doubting it. Such a 
shocking dissonance in the universal harmony 
would make me seek to resolve it; I would say to 
myself : Not everything ends for us in life, 
everything falls back into order at death. » It is also 
known that General du Barrail exclaimed one day 
at the podium of the Chamber of Deputies : « If 
you take away from men of war the faith in another 
life, you no longer have the right to demand from 
them the sacrifice of their existence! » 


It is the same with the proof of finality. « If 
everything ends with the last breath, man is a failed 
being : he is such by nature, and even more so as he 
approaches his point of maturity. However, it is not 
rational to believe in such a profound antinomy : 
one cannot admit that this finality, which is so 
clearly evident in all lower species, abruptly stops 
at the highest level of life and forever fails there. If 
love, which forms the essence of our souls, 
demands the existence of the Absolute, it is because 
the Absolute exists as our end; it is both the 
principle that moves us and the goal towards which 
we Strive; it is because our being is entirely 
dependent on its being. « There is something in us 
that does not die and whose life is God Himself ». 
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The argument drawn from the object is no less 
apodictic. The soul must be on the level of its 
object, and since its object is the eternal, it is 
eternal like it. This is what Bossuet expresses with 
such vigor : « The soul, born to contemplate these 
truths and God, where all truth is found, thereby 
conforms to what is eternal. » 


This truth is nothing but the immediate corollary of 
the spirituality already demonstrated. Spiritual = 
immortal by nature. What is, in effect, spiritual 
substance? That which is independent of body in its 
being and specific operation. What is a substance 
immortal by nature? That which is independent 
from a body in its being and operation, to the point 
that to exist and to exercise its own specific action 
in the afterlife. There is thus a perfect equation 
between spiritual and immortal by nature; and, 
thus, if reason can demonstrate the spirituality of 
the soul, as we have explained, it demonstrates as a 
result immortality by nature. 


But, one will say, is it demonstrated that the soul 
could not renounce its immortality and that God 
could not come to retire it one day? 


Yes, that is demonstrated. It is evident that the soul 
can not stop itself from that which constitutes its 
own nature; it is evident that it is necessary in order 
to annichilate the power itself which in order to 
create, that is to say an infinite power, which would 
make to pass the creature from the being to 
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nothing, as from nothing to being., Thus, God alone 
could annichilate. But, says S. Thomas, God, who 
constituted the nature, would never elevate that 
which is natural to others, and by consequent, 
would never elevate immortality to the soul, which 
come to him from its own nature. 


The reason said to us again that God would never 
make a miracle in order to annichilate : the miracle 
is ordained always to the manifestation of grace, 
for the order of nature could not be changed except 
for superior order, which is supernatural. Now, 
according to S. Thomas, to reduce a being to 
nothing does not manifest divine grace, but instead 
the divine power and goodness bursting in 
conversation of beings : to annichilate is to retire a 
well-made thing and thus to make a word from 
goodness and love. We know thus with absolute 
certitude that God would never consent to 
annichilate a soul. The deductions of reason are 
thus infallible. 


The Church is not disinterested in this question. 
Thus the S. Congregation of Bishops and Regulars, 
in the formula which it submitted to the priest 
Bautain, made him promise « of never to ensign 
that with reason alone one cannot demonstrate the 
spirituality and the IMMORTALITY of the soul. » 
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Thesis XVI. 


Eadem anima rationalis ita unitur corpori, ut sit 
ejusdem forma substantialis unica, et per ipsam 
habet homo ut sit homo et animal et vivens et 
corpus et substantia et ens. Tribuit igitur anima 
homini omnem gradum perfectionis 
essentialem; insuper communicat corpori actum 
essendi quo ipsa est. 


The same rational soul unites itself to the body 
in such a way that it is its unique substantial 
form, and it is through it that man is man and 
an animal and living and has a body and 
substance and being. The soul thus gives to the 
body every essential degree of perfection, it 
communicates to it, furthermore, act of being 
through which it is itself. 


This proposition relates itself always to the nature 
of the soul, since the soul is essentially the form of 
the body. It enounces first of all a Catholic 
doctrine, to know that the rational soul is truly the 
substantial form of the human body; and following, 
the Thomistic explication : in order to be the 
substantial form, it ought to be the unique form 
which confers all the essential degrees of 
perfection. 


The Church, at the Council of Vienne in 1311, 
defined that the rational soul is the substantial form 
of the human body, because this truth is necessary 
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in order to explain and defend this point of dogma, 
that « the Son of God took both parts of our nature 
together, in order to become true man, all while 
remaining true God, that is to say the human body 
and intellectual or rational soul ». The council 
indicated by this the fundamental reason of this 
assignment : in order that two parts might 
constitute nothing but one sole nature, they ought 
to unite to themselves in the same manner in which 
matter and form are united. 


The explication that we gave of Thesis VIII and 
Thesis [IX has made us understand that matter and 
form unite themselves as substantial potency and 
act, in order to constitute one sole whole, a sole 
suppositum, a sole essence or nature. 


Our proposition thus brings back to this : the body 
and the soul are among themselves like matter and 
form, because from their union results one sole 
person and one sole nature. 


That there be among us one soul-person and that 
this person be neither wholly body nor wholly soul, 
that is a statement of common sense. « The 
language testifies of this truth, for the word J and 
me serve indifferently in order to designate the 
spiritual part or the material part of our being. As 
one says : I think, I feel, I want, one says also : I 
grow, I march, I breathe. One says the same 
indifferently : I am suffering, or : my body is 
suffering. » Thus, for us, the body is not a « rag », 
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the body makes up a part of our me : the human 
person could not be or conceive himself without 
the body or without the soul. 


It is not less evident that the human nature requires 
the union of the two elements. The body is not the 
human species, the soul is not the human species; 
but the human species is this composite in which at 
the same time these vegetative and sensitive 
potencies which reside in the corporeal organism 
and these spiritual potencies which arise from the 
rational soul deploy themselves. Here again, 
experience will help us in our demonstration. If the 
soul and the body were not to unify themselves in 
one sole substance, they would owe to remain 
strangers at least in the operation proper to the soul, 
intellection. 


Now, although this action be wholly spiritual, the 
body concurs there as an instrument, for, it ought to 
provide the empirical phenomena on which 
abstraction supports itself, and in our highest 
speculations we need to turn ourselves towards 
images of the senses or representations of the 
imagination, in order to find there examples which 
aid us in comprehending the immaterial. And, in 
turn, spiritual operation has its reaction in the 
organism. « The intellectual work accelerates the 
heart, augments blood pressure in peripheral 
arteries, gives place to phenomena of peripheral 
vaso-constriction which modify the form of the 
pulse, and augments the volume of the brain (a 
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local phenomenon of vaso-dilation). All these 
phenomena are well enough notes that the work is 
very intense ». Thus physiology confirms 
marvelously the Catholic doctrine on the 
substantial unity of the human composite. « This 
unspeakable and mysterious union, adds another 
scholar, is the condition of all unity and all 
substance... The living unity substantializes itself 
almost in the most inaccessible depths of 
organization >». 


Now the thesis is explicated and justified, it is 
fitting to stop ourselves a moment for some 
Ecclesiastical declarations. 


The Council of Vienne declares « whosoever will 
hold the presumption of affirming, of defending or 
of sustaining with pertinacity that the rational or 
intellectual soul is not per se and essentially the 
form of the human body is a heretic »». This 
definition is renewed in the Fifth Lateran Council, 
under Leo X. 


Pius IX, in his Letter address in 1857 to Cd.l 
Geissel, Archbishop of Cologne, condemns thus 
Guenther’s books : « We know that these works 
attack the Catholic doctrine concerning man, who 
is composed of a body and a soul, of such a manner 
that the rational soul is per se and immediately the 
true form of the human body. » 


From these documents it is necessary to retain : 
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1° That the soul, even as spiritual and rational, is 
the form of the body, not metaphorically or 
analogically, as is said of the form of the 
sacraments, but truly, in the philosophic sense 
where one listens to the epoch where the definition 
was brought. It was, in effect, to explicate the real 
unity of the human nature of Christ, Who is truly 
man, as we, because the two parts of our humanity 
unite themselves in order to form nothing but one 
sole nature. 


2° That the soul unites itself to the body per se, that 
is to say, not at all by an intermediary, but by 
substance and immediately, as explains Pius IX, 
per se atque immediate. Besides, the Council of 
Vienne excluded the error « of those who deny or 
place in doubt that the substance of the rational or 
intellectual soul might truly be per se the form of 
the human body ». — Near these being discarded, 
is the theory of Rosmini, according to which the 
soul unites itself to the body through the 
intermediary of an intellectual act which perceives 
fundamental sensation; is the spiritual theory, 
according to which the soul unites itself to the body 
through the intermediary of an envelope or sheath 
well held, that it might import after death, the 
périsprit : we know that our spiritual soul is freed 
from all matter, so subtly that one supposes it, and 
that it communicates itself to the body without any 
intermediary, but per se. 
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3° That it unites itself essentially, that is to say that 
this union is not accidental, but substantial. The 
expression of the council can signify both that the 
soul is by its essence the form of the body and that 
it appertains to the essence of the human body, in 
this sense that the body would not be essentially 
human without the rational soul. 


These very precise definitions of the supreme 
Magisterium exclude all systems which deny the 
substantial union and place the substance of the 
soul in thought, as the Cartesian system, or in the 
conscience of its actions, as Kantism; or which 
make to consist the union in perception of time and 
of the past, as Bergsonism : « The distinction of the 
body and spirit ought not to establish itself in 
foundation of space, but of time... It is necessary 
that the past be played by matter, imagined by the 
spirit ». — The whole union which makes itself 
according to conscience, the memory or whatever 
perception, is purely accidental. 


Such is the Catholic insight related in the first part 
of Thesis XVI. 


The second part contains the Thomistic explication 
: the true, substantial and immediate form of the 
human body, ought to be the unique form and to 
give all the essential degrees of perfection. These 
degrees constitute a metaphysical ladder which is 
easy to ascend and descend : man is first of all a 
being, this being is substance, this substance is 
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body, this body is /iving, this living thing is 
animated and sensible, this animal is rational. 
Now, it is through the same and unique form, the 
intellectual soul, that one is man and animated and 
living and body and substance and being. 


This body of S. Thomas is so harmonious that it 
seems it ought to impose of itself to the spirit. 
Therefore all the Scholastics were not defeated. 
The unanimity is complete with them when it is 
about the soul. One knows that Plato put three 
souls in the man. The Manicheans, at least two, 
one the work of the principle of good, the other the 
work of the principle of evil. Apollinarius saw in 
the man three elements : the body, soul, and reason, 
in such a way that the intellectual principle in us is 
distinct from the sensitive soul. In modern times, 
the school of Montpellier, with Barthez, admits two 
souls, one inferior, for vegetative operations, the 
other intellectual, for operations of intelligence and 
sensibility. Nearer to us again, Baltzer holds that 
sensitive live does not proceed from the intellectual 
soul, but from another soul. 


The Church condemned, at the Eighth Ecumenical 
Council, those who put two souls in man. The 
definition comports, at least, that there are not in us 
two intellectual souls. Is it de fide therefore that 
there be not in us many souls, only one rational, 
and another which be the principle of inferior life? 
It does not seem that the definition saw directly this 
point; but the Catholic doctrine is not dubious. Pius 
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IX, in 1860, wrote to the Bishop of Breslau, against 
Baltzer : « The sentiment which recognizes in man 
one sole principle of life, the rational soul, whence 
the body also receives both movement and life and 
sensation, is wholly common in the Church of God, 
and, at the judgement of a great number of doctors 
well approved, it is so bound with the Catholic 
dogma that it seems to be its legitimate and only 
true interpretation, such that one cannot deny it 
without error in the Faith ». 


The philosophical reasons hears of the same thing : 
if there were in us two distinct souls, there would 
be two series of lives and of independent 
operations, and thence there would be no more 
safeguarding this substantial unity, this unique 
person and this unique essence which we have 
already noticed in man. 


On this point this the unanimity imposes itself on 
Catholics. 


But could there not be many forms, either 
accidentally or essentially subordinated between 
them? We state that the Scotist school admitted a 
form of corporeity, distinct from the human soul : 
this is not received into the prime matter, but into 
the body already prepared and organized by the 
form of corporeity; it gives to the body the human 
being, and not the corporal being; and, when it 
separates itself at death, the first form continues to 
maintain the body in its corporeal being. — In our 
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time, many scholars thought that, with the rational 
soul, which is the first form and principle of the 
human composite, it is necessary to admit also 
many substantial forms of the chemical elements. 


The plurality of the form in man has been assigned 
by Tongiorgi, Ramiere, Bottalla, Palmieri, doctor 
Fredault. The majority of actual Scholastics remain 
faithful to the theory of S. Thomas, thus completely 
dragged into the present thesis. 


It is necessary to go until there to maintain the 
substantial unity of the human composite. It is not 
conceivable that the soul unite itself substantially 
and immediately to the body, if the body had 
already substantial form. All substantial form 
confers to its subject first perfection, foundation, 
ground : the soul, which comes following, will not 
add anything but secondary perfection, and, 
therefore, the union will not be anything but 
accidental. 


It is good to say that the first form subordinate 
itself to the soul as a definitive term. — The unity 
of subordination is not anything but accidental 
unity; [it is] impossible, consequently, to safeguard 
this unity of which a scholar has already told us 
that it « substantializes itself until in the most 
inaccessible depths of organization ». 


In order to comprehend that the soul can inform the 
body wholly and entirely by explaining certain very 
interesting experiences, it is necessary to remark 
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that of numerous elements, solids or liquids, are in 
the organism, in order to purify or nourish it, 
without being of the organism, without 
appertaining to the integrity of human nature. Since 
they are not the parts of the living thing, they are 
not informed by the soul, even though it can serve 
itself with them like instruments, direct them, make 
them contribute to the advantage of the whole. If it 
is of the true parts of the living thing, which are of 
the integrity of our nature, it would be necessary to 
maintain that they are informed by the fundamental 
principle which gives precisely the specific 
perfection to the human nature, that is to say, the 
rational soul. These diverse elements re-attach 
themselves between them through living fibers, 
very delicate sometimes, very tenuous, which can 
easily break, but which can re-assemble very 
quickly, of such a manner that the continuity 
between the diverse parts of the organism is not 
done away with. Thus, the information of the soul 
is not stopped by voids, intervals, interruptions, but 
it exercises itself in the same composite, which is a 
true continuity and whence all the parts unite at 
least through whatever extremity, and receive from 
the same form a common nobility. 


The latter words of the thesis merit also our 
attention : « The soul communicates to it, 
furthermore, an act of being through which it is 
itself ». The being, in effect, convenes per se to the 
soul, as we have seen precedingly that it convenes 
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per se to the form, and through an intermediary of 
the soul convenes to the body and to the whole 
composite. There is not in the body and in the 
composite a new being; this is the same being 
which is in the body, in the composite and in the 
soul. 


The soul, assuredly, possesses a being both rational 
and spiritual, which reigns the matter, which is not 
plunged into it, which is never communicated to 
the body; but the substantial being of the soul 
inasmuch as form is communicated to the 
composite, becomes proper to the composite, of 
such a manner that that which corrupts itself or 
dissolves itself is the being of the composite. 
Separated from the body, the soul conserves again 
its being : the spiritual and incommunicable being 
remains without variation, the same as the intellect 
and the will conserve their identity in the afterlife; 
the communicable being is not more the same 
formally, since it does not deploy itself in act, but it 
persists virtually, as the vegetative or sensitive 
potencies remain virtually in the other life. And, 
when the Almighty will have made the miracle of 
the Resurrection, all the faculties will return in act, 
and, from the new being of the soul it will pour out 
on all the restored organisms. 


This is thus that the exposition, itself rapid and 
brief, of these grand Thomistic theses gives us a 
view together of all psychology, shows us our 
nature, our origin, our destiny, and elevates us, thus 


Pagina CI. 


to say, until the level of Him Who created our soul 
to His image and His likeness. 
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Thesis XVII. 


Duplicis ordinis facultates, organice et 
inorganice, ex anima humana per naturalem 
resultantiam emanant : priores, ad quas sensus 
pertinet, in composito subjectantur, posteriores 
in anima sola. Est igitur intellectus facultas ab 
organo intrinsece independens. 


Faculties of a twofold order, organic and 
inorganic, naturally spring from the human 
soul. The subject of the organic, to which sense 
belongs, is the compound. The subject of the 
inorganic is the soul alone. The intellect, then, is 
a faculty intrinsically independent of any organ. 


The thesis includes five fundamental assertions : 1° 
the distinction between the soul and the faculties; 
2° the manner in which the faculties derive from 
the soul, as a natural emanation or consequence; 3° 
the two principal orders of faculties; 4° the subject 
of the faculties, that is to say the organism for the 
sense, the only soul for spiritual faculties; 5° the 
absolute independence or spirituality of 
intelligence. 


I. The Real Distinction. 


The faculties or powers of the soul designate 
immediate and forthcoming principles whence the 
operation proceeds : thus, when I see, when I think, 
when I will, this is very well my soul which acts, 
but by my vision, my intellect, my will : my soul is 


Pagina CHI. 


thus the distant or radical (from radix, root) 
principle; my senses, my intellect, my will, are the 
immediate and forthcoming principles of vision, of 
memory, of will. 


The first question which interests not only the 
philosopher, but also every man who reflects on his 
nature and analyzes his thoughts, is to know how 
the soul distinguishes itself from its senses, from its 
hearing and from its will. The response depends on 
the fundamental doctrines of ontology. If it is true 
that potency and act are in the same supreme 
genus, if there are accidents really distinct from 
substance, as we have already explained, it is 
manifest that the soul could be neither its own 
operation, which is accidental, nor the immediate 
principle which produces it. But if one should 
trample this metaphysical principle, one would no 
longer have an effective standard in order to 
resolve the problem. This distinction has been 
denied by materialists, old and modern, who do not 
admit anything other than « the flux of passing 
feats »; by the nominalists of the Middle Ages and 
of modern times; by the Cartesians and all recent 
subjectivists, who come to confound the soul with 
the thoughts or the will. Affirmed already by 
Aristotle, it is sustained and defended by the 
Church Fathers, for it is in this sense that S. 
Augustine said : « That which we call the spirit is 
not the soul itself, but that which is excellent in the 
soul »», as if he heard : the spirit, or the intellectual 


Pagina CIV. 


faculty, is not the essence of the soul, but is joined 
to it as an exquisite perfection. S. Anselm, S. 
Bonaventure and the other great Scholastics are in 
accordance with this point with the Angelic Doctor. 
Bossuet, who seems sometimes to talk like a 
cartesian, defends elsewhere the thesis from 
common sense : « It is, it seems to me, a strange 
metaphysical principle that the foundation of the 
substance of the soul be only thought or will. » 


The Thomistic proof parts from a feat of experience 
: one could not explain the struggle and the conflict 
which we observe between our faculties, if they 
confound them in identifying them with the essence 
of the soul; and [the proof] finishes itself in an 
application of ontological principles already 
demonstrated : Since potency and act are in the 
same supreme genus, the faculties or powers 
whence substantial acts proceed could not 
confound themselves with substance, but ought to 
be accidents as operation. Thus, therefore, every 
action of creatures is an accident which joins itself 
to substance and which can disappear as long as it 
remains, it is equally true that the powers of 
operation or faculties difference themselves from 
essence and remain themselves to the genus of 
accident. 


Il. The Emanation of the Faculties. 


The second point indicated in the thesis, is the 
manner in which the faculties emanate from the 
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soul. Even though distinct from the essence, they 
are necessarily bound with the soul and derive from 
it. It is not necessary to conceive this origin in a 
material fashion, as the river derives from the 
source; nor as a purely logical consequence, in the 
manner in which the conclusion is the result of the 
premises, but as a physical consequence, in the 
fashion in which the properties are a result of the 
essence (per resultantiam, or resultationem 
according to the word of S. Thomas and the 
ancients), that is to say a natural, spontaneous, and 
irresistible emanation. The action of the Creator 
attains in the substance and through the substance 
the faculties themselves, in such a manner that they 
are concrete, in virtue of the divine act which 
provides the soul and the unit to the body. Hence 
this axiom of the School : qui dat esse dat 
consequentia ad esse, he who gives esse gives at 
the same time all that which follows necessarily 
from esse. One compares often the substance of the 
soul to the trunk of the tree and the faculties to the 
branches and the twigs. The comparison is exact in 
the sense that the soul works by its own faculties, 
as the tree through its twigs and branches; it fails if 
one pushes it too far : the tree produces little by 
little her branches, her leaves, her flowers and her 
fruits, the soul produces its multiple actions as 
flowers or fruits, it does not push from branches, 
for its faculties have been created by it. Such is the 
scope of this mysterious origin which our 
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philosophy calls a result or a spontaneous 
emanation. 


II. The Principal Divisions. 


The thesis marks ensuite rapidly the grand division 
of faculties in organic and inorganic things. 


This is an application of the preceding theses. Our 
soul is a singular substance, which is subsistent and 
therefore the form of the body, veritably spiritual 
and possessing nevertheless all the power of 
corporeal forms, and which, in uniting itself 
substantially to matter, leaves itself neither to 
dominate nor to absorb it by itself, but guards to its 
summit and in its intimate foundation a superior 
virtue which will never be of another mixed 
fashion to the composite. One understands thus, 
that it has two orders of faculties : some 
corresponding to the being that it communicates to 
the organism, others corresponding to this proper 
being which remains always elevated above the 
matter. 


In their turn, these organic or inorganic powers can 
place themselves under diverse categories. The 
modern philosophers class the faculties according 
to their psychological feats or functions, under 
three principal heads : the sensibility, the intellect, 
the will, or well the sentiment, the thought, or again 
the faculties of vegetative, sensitive, and social life. 
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This classification, besides other inconveniences 
that it can present, forgets the fundamental 
principle, that the first specification comes from 
objects. Now, in considering the objects, S. Thomas 
discovers five genera of powers of the soul. There 
is first of all this restricted object, the body itself 
which is united to the soul and which it acts to 
nourish, maintain, develop, augment, and 
reproduce a similar living thing : behold the reason 
of being of the vegetative powers. A vaster, but 
therefore more limited, object comes next, the 
sensible world : we will have the sensitive power in 
order to hold it. And, the universal object, the being 
itself in all its magnitude; there ought to correspond 
to it a faculty of the same order, as vast as it, that 1s 
the intellective power. There is finally a necessity 
to place one in relation with the objects and to tend 
towards them. A first tendency has place already by 
inclination and affection, and this requires the 
appetitive power. But as sometimes useful objects 
are too far and inutile objects are too close, it is 
necessary to reproach from some and to get closer 
to others by movement : such will be the role of the 
motive power, which ought to assure the life of 
relation. 


Behold the five genera of faculties which the 
Thomistic psychology justifies : the vegetative, 
sensitive, intellective, appetitive, and motive 
powers. They subdivide ensuite in diverse manners, 
thus the appetitive faculty splits itself according to 
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which its object is restrained and sensible, or 
universal and spiritual, and we have the sensible 
and rational appetite, which is the will. It is 
therefore necessary always in coming back to the 
fundamental division indicated by our thesis, in 
organic or inorganic faculties. 


IV. The Subject of the Faculties. 


One adds that the immediate subject of the first is 
the composite or the animated organism, and the 
subject of the others, the soul wholly alone. The 
doctrine thus given guards the right medium 
between two excesses : the positivists submit to the 
body all the faculties and phenomena; the idealists, 
the exaggerated spiritualists, the nominalists, the 
Cartesians, ensign the theory that Bossuet resumes 
thus : « Sensation is a thing which elevates itself 
according to all this, and in another subject, that is 
to say, not in the body, but in the soul all alone. » 


Our psychology responds that although the soul is 
the root of all the faculties, since these derive from 
it as a spontaneous result and by way of natural 
emanation; nevertheless that it could not be alone 
the immediate subject of organic powers. That 
which receives directly the impression of the 
extended material objects cannot be the spiritual 
substance; the sensation provoked by the exterior 
requires a subject of the same order as the objects 
from which it undergoes the influence. On the other 
hand, the nervous matter alone does not suffice. 
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Sensation, in effect, is a phenomenon of a 
marvelous unity : representative, it attains by a sort 
of synthesis that which is multiplied at the outside, 
as is my perception of a triangle in my view or in 
my imagination; affective, it focuses on the very 
living and very intense sentiments, for our 
delectations or our pains are not fractions or 
parcels, but an indivisible state. It is necessary 
therefore, in order to explain it, that there be both 
an extended element, which could receive the 
impression from outside, and a simple element, 
which be the principle of extended unity. The 
extended element is the organism, the simple 
element is the soul. Whence one ought to conclude 
that the subject of sensation as other phenomena of 
inorganic faculties, is a composite of the soul and 
the organism, that is to say the living matter or the 
animated organism. « Finally from counting, the 
theory of living matter seems the most plausible 
and the most rational. It relies : 1° on the testimony 
of conscience, which perceives in us the sensation 
as an extensive state; 2° on the feat of 
delocalization, difficult to explain outside of the 
Thomistic conception. » 


On the other hand, the inorganic faculties, precisely 
because they correspond to this superior being of 
the soul which has never been mixed with matter, 
ought to repose in the same interior of the 
substance, protected from every attack. 
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They will therefore be able to persevere without 
change and in plain exercise in the state of 
separation. As to the organic faculties, they do not 
flourish anymore after death, their subject having 
been broken by the final catastrophe. Therefore, 
since the soul is the root of these powers, it 
conserves them virtually and as redrawn within it, 
and, if one day it is reunited to its body, it would be 
able, right away, without new creation and without 
a particular miracle, deploy them at the ease in the 
reestablished organism. 


V. The Independence of the Spirit. 


A manifest corollary clarifies itself from this 
exposition, it is the intrinsic independence of 
human intelligence. It depends extrinsically on the 
imagination, which ought to lend an indispensable 
assistance in presenting to it the exterior objects, 
and, as the imagination depends on the brain, the 
spirit undergoes indirectly certain obstacles at the 
cost of the organism. This proves this substantial 
unity of the man whence we have spoken in the 
preceding thesis. But let us guard from some 
equivocations. 


One objects that thought is submitted to the 
conditions of time and that science has found 
instruments to measure thought and the intensity of 
thought. — That which requires time, that which is 
measured by instruments of precision, is the 
preliminary supplement that the auxiliary faculties 
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of the spirit ought to bring. The intellect ought to 
turn itself towards imagination, in order to abstract 
its object from it; the work of the imagination goes 
together with that of the other organic faculties, and 
the game of each is dependent on the nervous 
system or the great sympathetic system. In 
measuring the intensity of nervous activity, one 
realizes indirectly from intellectual work; but the 
operation of the spirit in itself and intrinsically is 
wholly immaterial, it attains the object by an 
abstract, universal fashion, below an angle which 
escapes entirely from the senses, as we have 
explained in analyzing the three acts of 
understanding, the apprehension, judgement, and 
reasoning. 


Let us conclude with Bossuet : « Intellectual 
operations are not, in the manner of sensations, 
attached to corporeal organs; and, again that, by the 
correspondence which ought to find itself between 
all the operations of the soul, the understanding 
serves itself from the senses and from sensible 
images, it is not in turning itself in that direction 
that it fills itself with truth, but in turning towards 
the eternal truth. » 
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Thesis XVIII. 


Immaterialitatem necessario sequitur 
intellectualitas, et ita quidem ut secundum 
gradus elongationis a materia, sint quoque 
gradus intellectualitatis. Adequatum 
intellectionis objectum est communiter ipsum 
ens; proprium vero intellectus humani in 
presenti statu unionis, quidditatibus abstractis 
a conditionibus materialibus continetur. 


Intellectuality necessarily follows immateriality, 
and in such a manner that the degree of 
intellectuality is in proportion to the remoteness 
from matter. The adequate object of intellection 
is being as such; but the proper object of the 
human intellect, in the present state of union, is 
restricted to the essences abstracted from 
material conditions. 


Three essential points are given in this proposition : 
The first touching the relations between 
immateriality and intellectuality, the second 
touching the adequate object of intellection, the 
third touching the object proper to the human spirit. 


I. Cognition and Immateriality. 


A beautiful and profound psychology established 
that cognition is in direct reason from 
immateriality. To know, is to receive in us the form 
of another object wholly in guarding our proper 
form : thus, when I think of the tree, I receive in 
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me, without the loss of anything of myself, the 
representation or the form of the tree, such that I 
have at the same time both my human form, and 
the form of the tree by a vital assimilation which, 
far from injuring my spirit, perfects it and places it 
in activity. 


This assimilation requires that the tree unite itself 
to me, non by a corporeal fashion and by its 
concrete being, but with a certain independence and 
of the conditions of the matter. This is why the 
beings which cannot assimilate themselves to 
others that materially and by corporeal presence are 
incapable of cognition. The plant lives, it 
assimilates the elements by a vital movement 
already marvelous, but this assimilation makes 
itself by a physical contact, with complete 
dependence on matter. And therefore cognition is 
not possible for a plant. 


The soul of beasts assimilates exterior objects by a 
most filtered representation : thus the sheep 
receives in its faculties the form of the wolf by a 
perception which is veritably one and simple and 
which reveals to it an enemy in the animal which it 
sees or hears. Behold already a commencement of 
independence, although restrained and precarious : 
this is the first degree of cognition. But, by other 
means, these perceptions and sensations depend on 
organs, to which the faculties are attached : there is 
not immateriality and therefore not intellectuality, 
nor spiritual cognition. We have with us, one has 
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already seen this, a faculty freed from every organ, 
and whence the being never has been 
communicated to matter, which rests always 
elevated below it, exempt from all its conditions : 
this it already properly called immateriality and 
therefore intellectuality. However, if our intellect is 
never mixed with the inferior world, it is the 
property of a substance which informs the matter : 
we are therefore only at the first degree of 
intellectuality, because we are only at the threshold 
of immateriality. With the angels, the faculty which 
knows is wholly light, the substance never enters 
with matter as the form of a body but there is a 
composition of potency and act, that is to say 
essence and esse, substance and accident : that is 
the second degree of immateriality and therefore 
intellectuality. In God, immateriality is such that 
there is neither composition, nor multiplicity, nor 
potentiality but pure Act : this is the supreme 
degree. Whence it follows that God is at the 
summit of intellectuality and cognition, because He 
is at the summit of spirituality. 


II. The Adequate Object and the Proper Object. 


These considerations lead us to comprehend that 
which our thesis adds, touching the adequate and 
proper object. 


The adequate object of a faculty designates 
everything that it can attain, be it directly, 
indirectly, per se or by proper media or foreign aid 
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: thus the eye alone can perceive all that which is in 
color, provided that the thing be conveniently 
present to it, either immediately or by a telescope 
or by another manner; the ear can hear all that 
which is sounding, and which arrives at it, be it 
naturally or artificially by a telephone. 


The intellect extends itself to being in all its 
latitude, below reason the most universal. The 
experience, in effect, attests to us that our 
intellection begins by that which is most general 
and which our particular cognitions can only make 
to determine and detail that which is encompassed 
in the immense concept of being : God and 
creatures, substance and accident, spiritual and 
material, relative and absolute, reality and modes, 
all is in it. 


Behold therefore the adequate object of all 
intellection : « The intellect has for its object the 
real, below its aspect the most general or the most 
indeterminate, being. This indetermination, very far 
from hollowing out reality as such, presents it to us 
to its own high point of actuality and realization. 
All that which is, is of esse; nothing is except by 
esse. The universal esse is not stripped of all the 
determinations of things except because it contains 
these all in its powerful virtuality. Straight away, 
the intellect fixes itself in itself, by the effect of an 
original destination. It treats the totality of things, 
below the picked-up aspect of esse, from equal to 
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equal. Its activity consists in detailing that which it 
possesses from its first step. » 


The proper object is that which corresponds to the 
nature of the knowing subject and which is entirely 
proportioned and measured to it, in the very order 
of immateriality. God, who is at the summit of 
intellectuality, pure Act without limit, has for 
proper object the pure Act Itself, that is to say His 
infinite essence : behold these depths and abysses 
which the Spirit of God eternally sounds ( « 
Spiritus enim omnia scrutantur, etiam profunda 
Dei», I Cor. ii, 10-11); He contemplates Himself 
and in Him everything rests; He sees the creatures 
not outside of Him and in themselves, but in 
Himself alone, as so clearly say Ss. Augustine and 
Thomas. 


The angel, an immaterial substance, without 
necessary relation with a body, will have for its 
proper object the spiritual which has not come into 
the sensible world. From one part, the angelic spirit 
could not have for its proper object the Divine 
Essence, because it is not at the same level of 
immateriality, the vision intuitive of God resting 
absolutely transcendent for every creature; on the 
other hand, the angelic substance, not being 
destined for a body, ought to have its perfection 
independently of it; the proportioned object of its 
intellect ought to be the separated substance, and 
these ideas ought not to ascend to our world, but to 
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descend from on high, infused by God at the 
moment of creation. 


Although the human soul is spiritual, still it has a 
need for its relation with a body in order to deploy 
all its power; it is the form of the matter without the 
conditions of the matter. Its proportioned object 
will be of the same order, that is to say the essence 
of a material thing, without the conditions of 
matter, in other words, the abstract essence of 
singular and concrete conditions in which the 
universal is enveloped. Experience drives us to 
conclude that the proper object of our spirit in the 
present state of the mortal life is very well this 
universal which the sensible images contain, since 
we ought to have recourse to these images for all 
our conceptions. « Due to the fact, we have 
conscience that this is so. In order to think, we 
serve ourselves with images, not sometimes, 
occasionally, but normally and all the time ». 


The applications of the thesis are of much interest, 
in theology as in philosophy. Since the adequate 
object of intellection is esse in all its latitude, the 
beatific vision is possible. 


God in Himself, in His proper life, returns in this 
adequate object, because all that which has 
perfection in the concept of being is in God; and 
therefore our spirit, whose capacity measures itself 
to that of being, can be elevated supernaturally to 
the vision of the intimate life of God. 
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The separated soul, which, in leaving our world, 
acquires a new manner of being, similar to that of 
the angels, will be able to comprehend in the 
angelic fashion, without recourse to images. But, in 
the present state, since the proper object of our 
intellect is enveloped in empirical phenomena, our 
ideas will ought to come from the sensible world; 
and it is this origin which the following thesis will 
explain to us. 
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Thesis XIX. 


Cognitionem ergo accipimus a rebus 
sensibilibus. Cum autem sensibile non sit 
intelligibile in actu, przeter intellectum 
formaliter intelligentem, admittenda est in 
anima virtus activa, que species intelligibiles a 
phantasmatibus abstrahat. 


We, therefore, receive our knowledge from 
sensible things. But since no sensible thing is 
actually intelligible, besides the intellect which is 
properly intelligent we must admit in the soul an 
active power which abstracts the intelligible 
forms from the phantasms. 


This is the whole problem of the origin of ideas 
which is summed up here. The thesis affirms : 1° 
that our cognition has for point of departure the 
sensible world; 2° that sense however does not 
suffice to explain the genesis of our ideas and that 
it is necessary to admit an agent intellect; 3° that 
the process through which intelligible species are 
formed is abstraction. 


I. The Sensible Factor. 


The present question is intimately bound with this 
from the union of the soul with the body and is 
only an application of it. The philosophers who 
denied the transcendence of the soul or its 
spirituality do not know of another cause of our 
ideas than the sense; this is materialism, 
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sensualism, empirism, positivism, under its 
variable forms. Those for whom the man is only an 
intellect served by organs, or, of a more general 
manner, those who deny the substantial union of 
the two elements, want that ideas be in us 
independently of the body, be it that we have them 
received with the intellect, innate or infused, be it 
that the intellect created them itself, be it that we 
see all things in the Divine Essence : innatism, 
transcendental subjectivism, ontologism, &c. Those 
finally, for whom man is neither wholly body nor 
wholly soul, but a substantial composite of both, 
ensign that the total cause of our ideas is neither 
sense alone nor spirit alone, but sense and spirit : 
sense as an instrument, spirit as a principal factor : 
behold the Aristotelian and Thomistic system 
which sums up our thesis. 


The first point to establish is that our cognition 
comes from exterior objects through the mediation 
of the senses. The proof rests on two feats of 
experience. The first feat : each time that we want 
to comprehend something, we try to form the 
images for ourselves, as examples, and, likewise, in 
order to make others understand our conceptions, 
we propose to them some examples, for the aid 
from which they can form for themselves some 
images in order to better seize the proposed truth. « 
Thence comes the necessity where the spirit finds 
itself to make an appeal to images, in order to 
represent to itself the purest ideas. The image ought 
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always to be posed in support behind the object that 
the intellect aims at. Concept and image form a 
bound couple. » 


Another feat of experience : when the normal 
exercise of imagination is impeded, by wound of an 
organ, as in the numerous cases of alienation, or 
when the memory is bound, as in lethargy, the 
intellectual work is stopped. 


These experimental gifts authorize us to conclude 
that our spiritual cognition has for point of 
departure the concrete phenomenon : one conceives 
thus that this be a law of the spirit to turn itself 
towards the image, since its ideas came thence. « 
Without image, there is no concept : that is the law 
of human cognition. Even though natural, since the 
content of the concept is an abstraction from 
experience, and, thence, if it should oppose the 
experience inasmuch as it is abstract, the law does 
not cease to have recourse to it in order to justify 
itself. » 


The Thomistic proof rests on, moreover, the reason 
of being of the union of the soul with the body. It is 
manifest that this notion ought to turn to the profit 
of the more noble part, that is to say that the body 
ought to serve to perfect the soul either in its being 
or in its operation. But the body is not necessary to 
the soul in order to be, which comes directly from 
God : it will be therefore for operation, that is to 
say cognition, which makes itself the medium of 
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ideas. Therefore, the body is necessary for the soul 
for the acquisition of ideas; therefore, if ideas are in 
us independent of sense, the union of the soul with 
the body would not have its reason for being. 


Il. The Part of the Spirit. 


On the other hand, sense does not suffice. We have 
remarked on the three acts of human 
understanding, apprehension, judgement and 
reasoning, a point of view abstract, necessary, 
universal, which proves the transcendence of our 
spirit and shows that the idea in which is contained 
this point of transcendent view ought to have for 
principal factor the spiritual intellect. 


For whoever admits the spirituality of the soul, it is 
manifest that the empirical phenomenon and the 
images of the sensible order are incapable of acting 
directly on our spirit. It is instead the intellect 
which ought to act on them, not in making them to 
pass from the brain to the spirit, but by a process 
which transforms them and renders them 
intelligible. This supposes in the soul an energetic 
activity capable of capable of clearing the 
universal, of abstracting the concrete and changing 
the sensible. Now, we know that human intellect is 
passive, dependent on objects : this is not that 
which is the measure of our spirit, and, in order to 
be true, our cognition ought to adjust itself and 
render itself in conformity to its object. Behold, we 
are forces to distinguish in the intellectual part of 
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our soul two distinct powers : one, passive, which 
supposes its object and adapts itself to it, and to 
which the act of cognition appertains; the other, 
active, which elevates and transforms the object of 
the imagination. These two faculties merit the name 
of intellect : the first is formally intelligent, because 
it accomplishes the act of intellectual cognition; the 
other is virtually intelligent, because, if it were 
produced by the act itself of intellection, it would 
prepare it, in forming the intelligible idea or 
species, which is the principle of that act; the first 
is called possible intellect because it can become 
all things by the immaterial reception of all objects; 
the other is called active or agent intellect, since its 
role is active, to extract the universal from the 
material conditions where it is enveloped. 


Experience and conscience do not affirm directly 
the existence of the agent intellect, just as we do 
not have the intuition of our interior; but they 
furnish a point of reliance on our reasoning, 
because we have conscience of turning ourselves 
always towards the images, even in our most 
intellectual conceptions. 


Behold that which has struck the same 
philosophers, strangers to the School. « Without 
taking part of a manner decided for some of these 
theories, wrote P. Janet, we say therefore that this 
which appears to us the simplest the least 
conjectural, the most reproached of the feats, is the 
Aristotelian theory of the active intellect. » 
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Il. The Abstraction and the Illumination. 


The role and the job of the agent intellect is to 
abstract and to illumine. The universal exists in 
singulars, as the human nature in the individual 
human. Likewise in a fruit, observes S. Thomas, 
the view carries itself in color, the taste in savor, 
without stopping for other details, thus in the 
phenomenon of imagination the intellect only 
regards the essence of the object in itself, in 
neglecting the particular conditions which it covers 
in the individual. To reach therefore the nature 
wholly alone, to make it shine alone to the better of 
the individual principles which determine it, such is 
the work of the agent intellect. Through this 
powerful act, nature is stripped of its concrete 
envelopes, made bare of its singular conditions : it 
appertains from now on to the realm of the abstract, 
the universal, the ideal : the intelligible species is 
formed. 


This theory of abstraction becomes very plausible, 
if it is duly interpreted. Let us listen, to this 
proposition, the testimony of M. Vacant : « One 
will permit me to admit. I have been for many 
years without comprehension of the Holy Doctor. I 
only saw in this abstraction a simple dissociation of 
the elements furnished by the senses. Also I was in 
the impossibility of explaining the role attributed to 
sensible images and to the intellect in the formation 
of concepts. But since I realized the absolute 
character, universal and necessary of the 
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intellectual cognition, the understanding of the 
Angelic Doctor pushed me to express of a strong 
simple fashion an operation which we renew 
incessantly in a conscient manner. » 


The idea once produced by the work of the active 
intellect, it is necessary also that there be another 
representation, more perfect, more alive, more 
actual : this is the mental word. The intelligible 
species is only the object impressed in the soul, the 
word is the spoken, expressed object; this is why 
we name the idea the impressed species, and the 
word the expressed species... Thus each time that 
we comprehend, there are in us four really distinct 
things : the intellectual faculty; the impressed 
species, which represents the object to the habitual 
state; the act proper to the spirit; and finally the 
term of that act or the mental word. It is there that 
the manifestation finishes itself, it is there that the 
light is made. Therefore here the active intellect 
exercises its influence. It is again to it, according to 
S. Thomas, which enlightens the first principles, 
which receive their light from the intelligible 
species and without recourse to the active intellect, 
the passive intellect cannot have actual cognition of 
its object. « The agent intellect is therefore this sun 
which illuminates the summit of our soul and 
which clarifies its two slopes : by its action on the 
phenomena obscuring the imagination, it clarifies 
the slope which touches to the sensible world; by 
its influence on the passive intellect, it clarifies the 
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slope which pertains to the spiritual souls and to 
eternity. » 


Thesis XX. 
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Per has species directe universalia cognoscimus; 
singularia sensu attingimus, tum etiam intellectu 
per conversionem ad phantasmata; ad 
cognitionem vero spiritualium per analogiam 
ascendimus. 


Through these species we know universals 
directly; we know singulars by senses, and also 
by the intellect through a conversion to 
phantasms; we rise by analogy to knowledge of 
the spiritual. 


This thesis is only a commentary on the two 
preceding theses on the proper object of the human 
spirit and on the origin of our ideas, that one 
applies to the universal, to the singular, to the 
spiritual realities. 


I. The Cognition of the Universal. 


From the moment that the proper object of our 
understanding is the abstract essence of material 
conditions, from the moment that our ideas are 
formed by the process of abstraction, it is manifest 
that that which we know directly and in first place 
that will be precisely that which the spirit has 
stripped of the concrete and of the singular, that is 
to say the universal. In this step of our 
understanding, as, otherwise, in the whole passage 
from potency to act, we go from the imperfect to 
the perfect, from the vague to the precise, from the 
indetermined to that which is distinct, and that is 
why the first object which we attain are the most 
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general and the most common. It is thus the same 
in the sensible cognition : according to the place at 
first, observes S. Thomas, for, in that which we see 
from afar, we perceive that this is a body, before 
perceiving that this is an animal, and we know that 
it is an animated being before knowing that it is a 
man; according to the time also, for, at the start, we 
distinguish man from that which is not man, before 
distinguishing one man from another, and behold 
why small children call at first all men their father, 
and it is only after that they determine them in 
particular. 


Experience attests to us therefore that our first 
objects known are the most universal. Now that 
which is the most common and the most 
indetermined is being in general; and we detail, we 
conceive being either in se or in a support, that is 
the cognition confused from the substance and the 
accidents; we clarify again bit by bit. « Intellectual 
cognition seems to develop itself thus : 1° 
cognition from being, from whatever thing is, that 
which implies cognition confused from the 
substance; 2° cognition confused from the 
accidents; 3° cognition distinct from the substance, 
specified by that which we recently apprehended 
confusedly from the accidents; 4° cognition distinct 
from the accidents. In the same way : 1° cognition 
confused from the essence, the product of 
spontaneous abstraction of the agent intellect which 
exercises itself on the sensible gifts centralized by 
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common sense; 2° cognition confused from 
properties; 3° cognition distinct from the essence 
defined by genus and difference, and, if it is not 
possible, defined by descriptive fashion; 4° 
cognition distinct from the properties rendered 
intelligible in the measure where one can deduce 
them from the specific difference, which is their 
reason of being ». 


Once the first ideas are acquired, the spirit can by 
its own power detail them, render them clearer, 
compare them between themselves, unite them by 
affirmation, separate them by negation, fertilize and 
multiply them by judgement and reasoning, by 
induction and deduction, by analysis or by way of 
synthesis. 


II. The Cognition of Singulars 


As to singulars, they remain the proper object of 
sense, being of the same order as to it. The exterior 
object produces an impression on the organism, the 
impression shakes the sensible nerve, and by the 
nerve spreads itself, as a ripple, directs itself 
towards the spinal cord, traverses the ganglion, 
attains the spinal cord, by that ascends to the brain 
and there spreads the sensible nervous center : in 
order that the perception make itself, the brain 
ought to be excited, and the attention is necessary 
in the subject. This complete cognition of the 
singular requires, other than external senses, an 
internal power which centralizes the impressions 
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received from outside, this is common sense; a 
power which receives at the interior the images of 
present objects, this is imagination; a power which 
guards and conserves these images in the absence 
of the objects, this is memory; a power, which 
apprehends that which the senses from outside do 
not seize themselves, as that which is harmful or 
utile, and this faculty, we call the estimative. P. 
Janet defines it : « The unknown cause in virtue of 
that which the animal and the man themselves 
realize, with an infallible surety and without 
education, the series of necessary movements to the 
conservation whether it be of the individual or the 
species. » 


Conscience attests to us also that our intellect 
knows singulars, that it ought to compare between 
them and with the universal, in which our daily life 
remains, on which every moral exercises itself and 
which form the frame of human history. On the 
other hand, they could not be the direct object of 
the spirit. « Our intellect could seize the singular if 
it were material, like sense. But, from the moment 
in which it is material, it cold not have for its object 
that which has its principle in matter. Now the 
individuation of material things, the sole things 
which offer themselves directly to our cognition, 
has matter for its principle : consequently, our 
cognition could not concern directly any individual 
and singular being. » 
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How therefore does the spirit arrive at knowing 
distinctly? By a sort of conversion, of reflexion or 
from returning on the images, per conversionem vel 
reflexionem quamdam ad phantasmata. The idea 
taken from the image or from a singular, by the 
process of abstraction already explained, ought to 
represent from whatever matter the concrete reality 
which is its point of departure : that which it 
expresses in first place and directly is the universal, 
the spontaneous fruit of abstraction; that which it 
indirectly reproduces is the singular, whence it has 
been abstracted. The spirit seizes first of all that 
which is represented directly in the idea, and, 
ensuite, in returning to the image and to the object 
contained in the image, it knows the concrete 
phenomenon, the singular or the individual being. 


II. The Cognition of the Soul and of the Superior 
Objects. 


In noticing its operations, the soul sees also its 
existence. This is why the existence of a thinking 
subject is one of the fundamental truths which is 
impossible to deny, in the same way that it is the 
object of infallible conscience. Therefore our soul, 
in the present state of union, does not have the 
intuition of its essence : from the fact that this 
essence is united to matter, it lacks that purity 
necessary for actual intellection. The soul therefore 
needs a subtle analysis in order to know itself at the 
foundation : after having attained the object, it 
returns to its act; from the nature of its object, it 


Pagina CXXXII. 


infers the nature of its act, from the nature of the 
act the nature of the faculty, and finally the nature 
of the entire substance. 


In the state of separation, once the barrier of the 
body, which stops the intellectual sun, has fallen, 
the essence of the soul seems nude, and it has thus, 
in itself, a certain intuition of separated substances. 
But, as it is not the exact and complete 
representation of the other beings, it is necessary, 
furthermore, that there be added ideas. The soul 
deparated therefore has diverse modes of cognition 
: by its essence itself, by ideas imported from the 
world, by the ideas infused after death, without 
speaking of the Beatific Vision accorded to the 
Saintly souls. 


In the present life, the cognition of objects which 
are above us, spiritual or supernatural, makes itself 
by way of analogy. Therefore in the concept of the 
angel, an incorporeal finite being, I have three 
notions : body, negation of body, limit. | abstract 
from the world which surrounds me the idea of 
body; the abstractive power of the intellect pursues 
its work and poses the negation of the body; finally 
the notion of limit and of finitude is furnished in 
me by the spectacle of this visible universe which 
presents itself to me with its evident caricatures of 
imperfection and contingency. 


Supernatural objects, which surpass the ray and the 
diameter of our intellect, cannot be known to us 
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except by revelation. By which process did God 
reveal Himself? He can manifest the supernatural 
by means of infused ideas, directly, as He made it 
for the soul of Our Lord, for the soul of Adam, and 
in certain visions of Saints. But « ordinarily, He 
addresses Himself to humanity by the intermediary 
of exterior senses, corporeal visions, or internal 
senses, imaginary visions. The spirit works on 
these images its natural work of abstraction; the 
infused light aids and fortifies the intellect, but the 
ideas are formed by our normal process, that is to 
say abstraction and generalization. Even though 
they could be clarified, disposed, arranged in a new 
manner by divine influence, our nature does not 
change; they remain the product of our mental 
activity, they represent supernatural realities, not by 
a proper concept, but by way of analogy, as all our 
cognitions of the sensible world »». The notions of 
nature and of person which my spirit already 
formed by its spontaneous game can enter as 
elements in this proposition : in God there are three 
persons and only one nature. However, if the 
intelligible species could be natural, the mental 
word which expresses my faith ought to be 
supernatural, because it is the fruit and the term of 
a supernatural act, the adhesion to revealed truths, 
and because it has for object the divine truth, for its 
ground the authority of God the revealer, for 
principle the infused light. 
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Our document, having thus summarized vigorously, 
in three grand theses, the whole theory of 
cognition, will pass now to the consequences in the 
affective order and resolve the problem of human 
liberty. 
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QVARTA PARS 


THEODICIA. 
Thesis XXI. 


Intellectum sequitur, non precedit, voluntas, 
quz necessario appetit id quod sibi presentatur 
tamquam bonum ex omni parte explens 
appetitum, sed inter plura bona, que judicio 
mutabili appetenda proponuntur, libere eligit. 
Sequitur proinde electio judicium practicum 
ultimum; at quod sit ultimum, voluntas efficit. 


The will follows, does not precede, the intellect; 
it necessarily desires that which is offered to it as 
a good which entirely satisfies the appetite; it 
freely chooses among several good things that 
are proposed as desirable by the wavering 
judgment. Election, then, follows the last 
practical judgment; still, it is the will which 
determines it to be the last. 


The fundamental points which are affirmed in this 
proposition aim at : 1° the relationships of the will 
with the intellect; 2° the necessity where it is the 
will of bearing oneself towards the universal good; 
3° its own independence by relation to particular 
goods; 4° the relation between choosing and the 
last practical judgement. 
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I. The Will and the Intellect. 


The principle which dominates and reigns the 
present question, is that the will follows the 
intellect, in such a way that every intelligent being, 
precisely because it is intelligent, is gifted 
necessarily with will. 


Every nature has a proportioned tendency which is 
born of the form and accompanies it always. 
Constituted by its specific form, sent in activity by 
it, the being receives from it its inclination, and this 
is why we notice in creation as many irreducible 
inclinations as diverse forms : the form of a crystal 
follows a tendency which maintains the unity and 
repairs broken angles, according to the same 
invariable type : the form of the plant follows 
another inclination which seeks the good of all, 
makes all to converge towards the perfection of the 
plant, its development, its conservation and its 
propagation. 


As there is only a natural form here, we only 
discover a tendency of the same genus, and we call 
it the innate appetite. The animal, which, in 
guarding its proper nature receives the intentional 
form or image of corporeal beings, ought to have, 
with its innate appetite, a sensible appetite, from 
the form and from the sensible cognition. Man and 
angels who receive an intellectual form, distinct 
from their substance, will have also an intellectual 
appetite, distinct from their substance, and that 
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appetite is the will. God, Who is at the summit of 
immateriality and spirituality, ought to have a 
perfect will, pure act and identical to the substance. 
It is therefore true that every cognition follows 
from a proportioned appetite and that the 
intellective being, precisely because it is 
intellective and assimilates spiritually the objects, 
ought to have a spiritual appetite or will. 


Outside of God the will cannot be the substance, 
because, the principle of accidental operations, it 
ought to lead bac to the same genus that they do, 
that is to say, to the accident. 


Our fundamental proof shows that the will results 
or emanates from the essence of the soul by the 
intermediary of the understanding as the appetite is 
born from the form. And therefore that the will 
proceeds necessarily from the intellect, every 
philosopher who places the will before the intellect 
offends nature and common sense. 


II. How the Will concerns the Universal Good. 


It follows thence also that the will, from the 
intellect, ought to be clarified by it and concern its 
object, according to which it is presented to it by 
understanding. When this proposes the universal 
good, which can satisfy all the desires, satiate all 
tendencies, fill all capacities, the will is necessarily 
dominated by an object greater than it, and, in the 
same way that our spirit adheres necessarily to the 
first evident principles and conclusions which 
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derive evidently from them, thus the will 
necessarily bears itself towards the final end, which 
is the universal good, the good in all its plentitude, 
and towards the means necessarily and evidently 
bound with this end. 


There is an ensemble of things which form an 
indissoluble whole, without which our human 
being could not subsist, and behind which the will 
could not remain indifferent : this is why it wills 
necessarily the good for it, the true for the intellect, 
for the other faculties their proper objects, for man 
wholly and entirely existence and life. To want 
happiness, is to want to live always. 


Ill. How it Concerns Particular Goods. 


As to the particular goods that the intellect shows 
as not being bound necessarily with the universal 
good, the will conserves its independence; its 
choice is free, in the same way that the judgement 
of the spirit is reformable. One sees already that the 
fundamental proof of liberty, is the nature itself of 
the rational substance. « Man is free, because he is 
intelligent; the free will is a prerogative and a 
privilege of the spirit. Everywhere there is a spirit, 
there is liberty ». Now this independence comes 
from the elevation of the soul above matter. « 
Human will is free, because it is an energy capable 
of seizing the universal and absolute good; this 
immense dimension comes to it from the intellect 
and from the soul, the soul and the intellect hold it 
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themselves from their independence of the matter 
or, if you will, from their spirituality. Whence 
spirituality of the soul and liberty, this is one. These 
two dogmas of reason hold themselves between 
them in our spirits by a golden and indestructible 
thread of wisdom, as they hold themselves in the 
reality by the bond of an immortal life ». 


The spirit, because of its magnitude, which permits 
it to see all the faces of reality, discovers in the 
finite object an agreeable face, which can excite in 
the will a true complacence, and a disagreeable 
face, which can provoke repulsion it presents them 
to the will both at a time. The object thus proposed 
could not dominate the will : because it is smaller 
than it is, made for the Infinite, it is incapable of 
filling in the immense capacities. The will has a 
reason of accepting it, because of the first aspect or 
the first face, a reason for repelling it, because of 
the other aspect; any alternative would not impose 
itself, if the one is adopted, this comes from this 
independence, from this magnitude of the will, 
parallel to the magnitude of the intellect and to that 
of the soul. 


When S. Thomas says that the will remains 
indifferent in the presence of finite objects, he does 
not mean that he depends on it to experience 
another joy or another displeasure, but solely that 
the final or definitive acceptation comes from it 
wholly alone, precisely because it is grander than 
all the objects. Thus this choice is free, because the 
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judgement is reformable, mutabili judicio 
proponuntur. 


Such is the grand Thomistic proof, which, on the 
other hand, conscience and common sense confirm. 
Let us hear, to this proposition, two French thinkers 
: « One man who does not have a tainted spirit, 
says Bossuet, does not need that one prove to him 
his free will, for he fee/s it; and he does not feel 
more clearly that he sees, or that he lives, or that he 
reasons, than he feels capable of deliberating or 
choosing. »» — « Is it not certain, adds Fenelon, that 
this bizarre philosopher, who dared to deny free 
will in the school, will suppose it as undoubtable in 
his house, and that he will not be less unpleasable 
against persons than if he had sustained all his life 
the dogma of the greatest liberty? It is therefore 
seeable that this philosopher is not one of them and 
that it refutes itself in every manner. » 


But, in order to finish the demonstration, it is 
necessary to compare choice with the last practical 
judgement; for it is the indifference of judgement 
which assures liberty. 


IV. Analysis of Choice. 


The psychology of liberty takes a series of 
coordinate acts, both on the side of the intellect as 
on the side of the will. The first is the apprehension 
of the good in the spirit, simple volition in the 
appetitive part corresponds to it; and the judgement 
comes through which the reason proposes the end 
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as possible and convenient, it corresponds to it in 
the will the intention of the end. It is necessary 
ensuite that there be a detailed investigation into 
the measures to take, that is counsel, which 
comports itself from multiple steps in order to 
discover the adapted means, to think about the 
utility of each of them, to propose those which 
merit being chosen of preference. At the counsel of 
the spirit corresponds in the will the consent. What 
is it therefore which will determine in last place the 
medium which we ought to prefer definitively to 
the others? This is the last practical judgement, to 
which corresponds in the will e/ection. It is a 
matter now of passing to the execution from the 
side of the spirit, it is necessary that there be 
commandment, on the side of the will, active 
application, which sets in motion the diverse 
faculties, and from the side of the faculties thus put 
in movement, the passive application. Once the 
execution is carried out, the will rests itself in the 
end realized or in the good possessed : that is the 
enjoyment, the tenth and final act, which crowns 
the whole series. 


Our document insists on the practical judgement 
and on election, and with reason, since liberty is 
defined « the faculty of choosing », vis elective. 
The whole game of liberty is in this harmony with 
election and of the practical judgement. 


There is often disagreement between the 
speculative judgment and the conduction of life, for 
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man chooses often that which his reason condemns; 
but, when the practical judgement is formulated, 
the election infallibly follows. Since, in effect, the 
spirit is indifferent of itself, the judgement is only 
practical and is only last if the will should push the 
spirit to leave from this indetermination and to 
pronounce itself in a particular sense. Now, by the 
same feat that it applies to such a part, it engages 
itself to follow it : there would be a flagrant 
contradiction to follow the contrary, as long as this 
practical judgement remains. There is a 
hypothetical necessity produced by the election 
itself, this is a law which is the proper work of the 
will and which, consequentially, attests the plain 
independence and guarantees liberty. Such that this 
practical judgment is maintained, the choice is 
stopped; but the will would have been able to apply 
the spirit to another determination, and it could 
again bear it to revoke this in order to take of it 
another; if therefore the practical judgement is 
effectively the last, this is the will which makes it, 
according to the terms of our thesis : at quod sit 
ultimum voluntas efficit. 


This analysis of the free act suffices to refute the 
objection of the determinists. Election would be 
inexplicable, if it took place without proportioned 
reason, but a sufficient basis to provoke such a 
choice is not a necessitating basis. The only basis 
which necessitates is the final end, the universal 
and absolute good. Now election does not concern 
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such an object, but it concerns particular goods. 
These have always, as we have said, an agreeable 
face, and this is a sufficient motive in order to be 
loved : if the will should stop itself at one of them, 
it would not act in a blind manner, its choice would 
explain itself. But, as they have also another face, 
which suffices to make them repel, any one of them 
would impose itself, and therefore, if some were 
discarded and one accepted, this would come from 
the plain independence of the spiritual will. 


Behold in these essential principles and in their 
grand applications, the psychology of S. Thomas. 


The first thesis of Ontology made us find God with 
pure act; the last thesis of Psychology drives us to 
Providence. « If we have to destroy either liberty 
with Providence or Providence with liberty, we 
could not know where to start; these two things are 
necessary, and both are evident and undoubtable 
ideas which we have. » 
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Thesis XXII. 


Deum esse neque immediata intuitione 
percipimus, neque a priori demonstramus, sed 
utique a posteriori, hoc est, per ea quz facta 
sunt, ducto argumento ab effectibus ad causam : 
videlicet, a rebus quz moventur ad sui motus 
principium et primum motorem immobilem; a 
processu rerum mundanarum e causis inter se 
subordinatis, ad primam causam incausatam; a 
corruptibilibus quz zqualiter se habent ad esse 
et non esse, ad ens absolute necessarium; ab iis 
quze secundum minoratas perfectiones essendi, 
vivendi, intelligendi, plus et minus sunt, vivunt, 
intelligunt, ad eum qui est maxime intelligens, 
maxime vivens, maxime ens; denique, ab ordine 
universi ad intellectum separatum qui res 
ordinavit, disposuit, et dirigit ad finem. 


That there is a God is known by us, not by 
immediate intuition, nor by a demonstration a 
priori, but by a demonstration a posteriori, that 
is to say, through creatures, the argument 
ascends from effect to cause : From the things 
which are moved and which could not be the 
adequate principle due to the fact that the things 
of this world proceed from causes subordinated 
between them, to a first cause which is not 
caused itself; from corruptible things which are 
indifferent to being or non being, to an absolute, 
necessary being; from things which, according 
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to diminished perfections of being, from life and 
intelligence, have more or less being, more or 
less life, more or less intelligence, to Him Who is 
sovereignly intelligent, sovereignly living, 
sovereignly being; finally, from the order of the 
universe, to one separated intelligence, Who 
ordered and disposed all things and Who directs 
towards their end. 


Three fundamental theses resume all the Thomistic 
theodicy : the first concerns the demonstrability of 
that there is a God and the irrefutable arguments 
which demonstrate this efficaciously; the second 
treats the Divine Essence itself; the third considers 
the relations of God with the world, creation and 
motion of the First Cause. 


The present thesis, in the same time that it excludes 
false or inexact theories, establishes that that there 
is a God can and ought to be demonstrated, and it 
indicates the five classic proofs developed by S. 
Thomas. 


One can lead back the diverse opinions of 
philosophers touching the problem of knowing God 
to two systems : either the divine being has no need 
to be demonstrated, or that it cannot be 
demonstrated by the lights of rational nature. 


One departed from the different ways in order to 
conclude that that God is does not need to be 
demonstrated by a proof drawn from creatures. 
Certain people have pretended that in the sole idea 
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of God, His real being is comprised and that it 
suffices to hear the name itself of God, in order to 
see that He is; this is the argument of S. Anselm, 
taken again by the Cartesians. They added that the 
idea of the Infinite is innate to us and therefore 
produced in us by the Infinite, Who, thence, 
necessarily is. From others one says that the direct 
and immediate knowledge of God is natural to man 
and thus that the divine being is known to us by 
intuition, not demonstration : this is ontologism 
below its many forms. 


We ought to limit ourselves from whatever rapid 
remarks on all these systems. 


S. Anselm argues thus : One understands through 
[the word « God »] a being so grand and perfect 
that one could not conceive something more grand 
or more perfect. Now one such being is in reality, 
otherwise one would conceive of it a more grand 
and more perfect being. Therefore the sole idea of 
God implies His real being. 


S. Thomas responds that certain spirits can 
conceive of God of another manner, but this notion 
itself admits that through all the conclusion does 
not follow : we conceive that God truly is, and if 
there were a God, He would necessarily and per Se 
be. It is a question precisely of proving if the being 
that we conceive thus has real being and is outside 
of our spirit. 
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The idea that we have of the Infinite, retort the 
Cartesians, could not come from the sensible 
world, which is finite : it takes us therefore only 
that the Infinite is in reality, in order to engender in 
us an idea of the Infinite and that He is not in need 
of an argument taken from the exterior world in 
order to attest to His being. 


A rapid analysis of our concept of the Infinite 
accuses its exterior origin and shows that it comes 
from sensible concepts which surround us. We have 
in this idea two negations, that is to say the finite, 
which is limited, the negation of the finite or the 
limit, with a positive reality. In order to grasp the 
finite, it suffices to consider the concreate realities 
which we have under our eyes, and which present 
themselves to us with the evident caricatures of 
imperfection, of limit, of contingency; in order to 
place the negation of the end, it suffices that our 
spirit use its faculty of abstraction. Thus 
psychological experience leads us to conclude that 
the idea of the Infinite, far from being innate or 
infused, is the fruit of mental activity. This, which 
can convince us of the reality of the Infinite, is not 
the concept a priori, but in fact a posteriori, 
because the finite, cannot suffice itself, requires, in 
order to exist, the infinite and the necessary. 


From the other part, we have seen in Thomistic 
psychology that the proper object of human 
understanding is being in general, vague and 
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indetermined, and not God, pure Act, Who is at the 
summit of intellectuality. 


The S. Office, in condemning directly Ontologism, 
on 18 September 1861, guarantees us that the 
immediate intuition of God, Himself at the habitual 
state, is not essentially to human intelligence, that 
the divine being is not that which we see in all 
things and without which we comprehend nothing, 
that it is not an innate idea of God which 
encompasses all our thoughts. 


More pernicious yet is the extreme theory which 
proclaims the radical incapacity of reason to know 
and demonstrate that God is, and which is sustained 
by the Fideists, the traditionalists, the agnostics, the 
sentimentalists, the pragmatists, and the others who 
make up modernism. 


This is not the place to report all the declarations of 
the Supreme Magisterium; we contend from the 
Motu Proprio of Pius X, Sacrorum Antistitum, from 
1 September 1910, which prescribes the oath 
against modernism. We remark well this formula : 

« Certo cognosci adeoque demonstrari etiam posse 
profiteor. | profess that that God can be known with 
certitude and consequently demonstrated. » And the 
document indicates the means of this demonstration 
: « Per visibilia creationis opera, tamquam causam 
per effectus, through the visible works of creation, 
as the cause through the effects. » 
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The term profiteor, I profess, in Ecclesiastical 
language, designates the act of faith, and, besides, 
the formula added immediately after : « Firma 
PARITER FIDE credo, with the same firmness of 
faith, | believe.... » 


Pius X was not able to make a new profession of 
faith, but he wanted to declare explicitly that which 
the canon of the [First] Vatican Council contains : 
to be known with certitude by the works of 
creation, signifies to be known as a cause through 
the effects, or by way of demonstration. This is 
why the formula of the oath, indicating the 
consequence, follows : « Adeoque demonstrari 
etiam posse, and therefore can also be 
demonstrated. » 


That which we believe and profess directly, is that 
God can be known with certitude by the natural 
light of reason; that which we profess indirectly, as 
a necessary consequence, adeoque, is that this 
being can be demonstrated through creatures, as 
cause through effects. One will observe thus that 
the profession of faith falls directly on the first 
words : « this being can be known with certitude 
from the works of creation ». and indirectly on the 
latter words : « adeoque demonstrari etiam 
posse..., and therefore can also be demonstrated. » 
The verb profiteor, I profess, which designates, as 
we have said, the act exterior of the faith, reports 
itself to the phrase, certo cognosci, to be known 
with certitude, and to demonstrari, to be 
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demonstrated; though with a certain order : to the 
first words as to the direct object, to the latter 
words by way of consequence, adeoque. 


From now on, therefore, it is necessary to regard as 
affected by the condemnations of the Church and as 
contrary to the Catholic doctrine : 


1) Agnosticism (a term sent into fashion by Huxley, 
towards 1869), according to which God could not 
be, of any manner, the direct object of a science. 


2) Immanentism below which the point of view 
where it pretends that God cannot be attained 
except through intimate experience and cannot be 
demonstrated by external arguments. 


3) Positivism and the systems thence derived, 
insofar as they sustain that our spirit is informed in 
the sensible order and can not elevate to a spiritual 
God. 


4) Kantism, in the part where it affirms that the 
human reason is restrained to pure phenomena, 
submitted to some insoluble antinomies by relation 
to God, that the arguments taken from effects are 
inefficacious, or that the unique proof which has 
any strength, is that which takes itself from the 
necessity of a moral law. The Church not 
mentioning that these arguments a posteriori taken 
from effects, it is necessary to remember that they 
are sufficient; and that would be to go contrary to 
the assignment of the Supreme Magisterium, that 
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they should be rejected all together. All the time, 
Ecclesiastical documents guard the silence on the 
other proofs which can establish that God is, they 
therefore cannot absolutely exclude them. Thus 
Kantism is not condemned under the point of view 
where it attributes a proving power to the moral 
argument. 


5) Traditionalism finally is directly concerned. One 
knows that there are three degrees in this error : the 
Fideists, with Huet, pretend that reason without 
faith is struck of absolute impotency; from others, 
with Bonnetty and Ventura, say that if reason could 
arrive at certain truths of the sensible and physical 
order, it could not elevate itself to God without the 
help of faith, at least human faith; finally Ubaghs 
and his school require the institution of society and, 
in later analysis, revelation. The first form is 
heretical, the second form is at least proximate to 
heresy, the third is at least erroneous. 


Our Thesis XXII covers therefore a capital 
importance and doctrine which it treats, ducto 
argumento ab effectibus ad causam, is that which 
the oath against modernism imposes, tamquam 
causam per effectus. 


It remains to expose each of the five proofs which 
our document signals. 


These arguments are of a universal and valiant 
scope for all beings which we discover in this 
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world, organic or inorganic, plants, animals, men 
and angels. 


The first proof derives from movement or passivity 
of creatures; the second, from their activity or their 
causality; the third, from their essence or their 
caricature of contingency, which renders them 
indifferent to being or non being; the fourth, from 
the degrees of perfection; the fifth, from the order 
of the universe. 


Even though they complete each other mutually, 
each of them, if it is well comprised, suffices per se 
and demonstrates efficaciously that God is. All the 
five are a posteriori, having for point of departure 
experience, resting on the gifts which furnish our 
sensible world to us, reclimbing from the effects to 
the cause. 


The first part of the fact most manifest and which 
each of us has noticed, is movement. That there be 
movement in this world, is a certitude of 
experience. Now the first principle of movement 
can not be anything but an unmoved mover. He is 
thus an unmoved mover, or a being per se, an 
author of all the rest, and Whom we call God. 


Movement means here all mutation or all passage 
from potency to act. It is manifest that beings are 
submitted to many mutations : some according to 
substance, which is born, dies or is corrupted; 
others according to quantity, in which we notice 
aggrandizement or diminution; in others according 
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to quality, if it alter itself or perfect itself; others 
according to place, that they acquire or they 
abandon; others at least according to operation, 
which commences, prolongs, and finishes. 


These beings are not the adequate principle of their 
movement. All that which moves is moved by 
another. Now in the series of essentially ordered 
movers, one cannot proceed to infinity, but it is 
necessary to come to a first immobile mover. 
Therefore the first principle of movement is the 
first mover immovable, Whom we call God. 


Let us justify and explicate our two axioms. Even 
though one thing can move according to a part and 
be moved according to another part, it is never true 
that that which is moved be the first and total 
principle of its movement : the organs are moved 
by the brain, the brain receives movement from the 
power which engenders the living thing, and that 
which endangers it receives another. « For S. 
Thomas, the truth of this proposition : everything 
which is moved necessarily has a mover which is 
not itself, reposes almost immediately on the 
principle of contradiction. That is to say that it 
settles itself in evidence, being evident per se. 
What is it, in effect, to be moved? It is, in order to 
guard the word of Aristotle and S. Thomas, « to be 
in potency », that is « to suffer (French patir, from 
Latin pati, literally to suffer, but also meaning 
effectively the same as to change; whence 
impassible, from Latin passus, past participle of 
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pati, literally meaning unable to be changed, 
unable to suffer) », that is in another fashion not to 
be. Now, « to move » is precisely the contrary : it is 
to be, it is « to act », it is « to be in act ». But to act 
and to suffer, to be and not to be, are always « 
incompatible, irreducible, if it is about a thing itself 
and below the support itself ». Therefore it cannot 
be, « it is absolutely impossible that a thing which 
is moved be, below the relation which it makes to 
be moved, the mover which moves it »». To affirm 
the contrary would be either to not hear what one 
says or to deny knowingly the principle of 
contradiction. If even though anyone should hear 
the true sense of this word, applied to any object : « 
movetur, is moved »», the conclusion imposes itself 
per se and necessarily : « thus by whatever thing 
that is not itself; ergo ab alio. » In other terms, that 
which is moved, ought to go from potency to act, 
marks, evidently, the perfection to that which it 
tends, and, therefore, needs whatever one which to 
it gives that perfection. But this here cannot 
communicate the perfection to it unless it possess it 
itself in act. Therefore that which moves (makes 
something else to move), that is to say, that which 
gives act, is already in act and therefore distinct 
from that which is moved or from that which is in 
potency. Thence, this axiom comes with evidence 
of the radical distinction, already established in 
Ontology, between potency and act. 
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The second axiom is not less evident. In a series of 
essentially ordered movers, the latter does not act 
except because it is moved by the preceding one 
and that by another preceding one; if it were 
necessary to proceed to infinity, one would never 
arrive at the end : not from the first mover, not 
from movement. 


One may well say : the series suffices itself for 
itself, one does not avoid the absurd. From that 
itself that each mover is not the first cause of 
movement, the same series wholly and entirely 
could not be the first cause, as a series of rings 
unsustained would never constitute the point of 
support necessary for all. 


If outside of the series of rings there is not a first 
cause for sustaining them, none would be, and, 
similarly, if outside of the movers from which one 
is moved by another, there is not an immobile 
mover who is the first principle of all movement, 
there would never be movement in the universe. 
Since the universe moves itself, we ought to 
conclude to a mover Who moves and is not moved 
and Who is therefore, without mixing from 
potency, pure Act, the good God through the ages. 


It is a popular form to propose the argument whose 
valor cannot escape a person. This is an 
incontestable principle in modern science, that a 
body in repose cannot give itself of itself the 
movement and that a body in movement cannot of 
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itself modify its movement : the infallible 
calculations on the traction of locomotives, the 
marvels of the mechanic repose on this law of 
inertia. Either therefore one conceives the world in 
repose from all eternity, and thus impossible to 
explain the movement, if there is not a mover 
distinct from the world and immobile per se; or one 
conceives in movement, and therefore it is 
impossible to explain that the movement be 
modified and that there be in the world these 
alternatives of movement and from repose which 
science and common sense notice. 


It is necessary therefore to remember, outside and 
above the world, a first and immobile Mover Who 
produced, moves, and reigns all things. 


The second argument is drawn from the activity of 
creatures and supports itself on experience, be it 
internal or external, which shows us in the world a 
series of dependent causes. One can summarize it 
thus : we discover in this universe of efficient 
causes whence one is not the cause of itself — 
otherwise it would be behind itself, which is 
absurd, — but subordinated in such a manner that 
one depends on the other, either in its being, as a 
son depends on his father, or in its operation, as a 
hammer depends on the hand. Now it is impossible 
that all the efficient causes depend on other causes 
in their being and in their operation. It is necessary 
therefore to arrive at an independent first cause, 
Which suffices itself plainly and to itself and 
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produces all the other, and Which, thence is the 
plentitude of perfection and Which we call God. 


It is manifest that all the causes cannot depend on 
other causes in their being; for, just as the latter 
depends on the intermediary, this depends on the 
preceding, and thus following : therefore, if there 
were not a first independent cause, there would be 
neither an intermediary cause, nor a latter cause. 
And, similarly, for operation, as the latter depends 
on the intermediary, which depends on the 
preceding, and so en suite, without a term. If there 
were not therefore a first independent cause, there 
would not be operation. Since we notice operation 
in the universe, we ought to conclude to one first 
cause independent in its being, and therefore which 
suffices itself plainly to act. 


Therefore, as the first proof mounts from the series 
of subordinated movers to a first immobile mover, 
the second results from the series of subordinated 
causes to a first cause itself unproduced, which is 
per se and which explains all. Now one such cause 
could not lack any perfection, since it is the source 
of all being : this is the true God, from Whom all 
proceed and to Whom all return. 


One sees that the principle of causality intervenes 
in all the arguments in order to communicate them 
with unshakable force. 


The third proof elevates itself from contingent 
being to the necessary being, and parts also from 
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experience, which discovers all around us such 
feeble beings, carrying in themselves caricatures 
manifest of their insufficiency. We see therefore 
contingent things, which can be or not be, which do 
not have in themselves the reason for their being, 
which start by generation, finish by corruption or 
death. Now it is impossible that all be contingent. 
Therefore it is necessary to admit a necessary 
being, Who is the reason for the being of the others, 
suffices for Himself, is the source of all perfection, 
the true God. 


S. Thomas reasons thus in order to show that all 
cannot be contingent : Since the contingent can be 
or not be, he starts, and thus there would have been 
a moment where nothing would have been. 
Therefore, if everything is contingent, there would 
have been a moment where nothing was. But, if 
nothing was at a given moment, nothing would be 
today, and since today there are true things, it is 
necessary to admit that all is not contingent, that 
there is a necessary being, being per se and causes 
all the others. 


In other terms, since the contingent is not per se, it 
needs another which communicates being to it. But 
this, in order to communicate a reality to others, 
ought to be before all the others, and thus its own 
being cannot be from another, without whom it 
would be necessary to proceed to infinity, which 
we have already declared impossible, but from 
itself. 
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Thus the argument proves, not only that there is a 
necessary being in the world, but that there is a 
necessary being, per se, the source of all being, 
perfection absolute, pure Act. 


This is why the old objection of the materialists 
retaken from our days of incredulity, falls in the 
face of the evidence. 


On replies thus that, if each being taken separately 
is contingent, the series wholly and entirely is 
infinite and necessary. 


We respond : Since each member of the series is 
contingent, the series wholly and entirely is a 
collection of contingent beings. Now a contingent 
being added to another contingent being cannot be 
anything but contingent, as dwarves added to 
dwarves remain dwarves and will never make a 
complete man. The effect could not be greater than 
the cause. The series is in effect of contingents. 
Therefore one cannot call it necessary, lest he speak 
of the effect as greater than the cause. 


It follows from this that the necessary being which 
makes the contingent beings to be is distinct from 
them, superior than them, their reason of being and 
their cause, and similarly that he carries in himself 
the reason of his being. But to carry in oneself 
one’s reason of being, is to be the source of all 
perfection, which does not relieve from any other, 
which is not stopped by any limit, and which is 
without mixture of imperfection or potency, pure 
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Act, Whom we have already revealed in Ontology, 
is the God of Goodness. 


The fourth argument is also a posteriori, from the 
spectacle of creation, it supports itself always in 
experience, which shows us the things of degrees 
of perfections, from which we elevate ourselves 
sovereignly to the Perfect. It differs thus totally 
from the argument of S. Anselm, which is a priori 
and rests on the purely ideal order; it distinguishes 
itself also from the three preceding arguments, for 
it does not consider solely the movement, as the 
first proof, nor solely operation as the second 
proof, nor solely generation and corruption as the 
third proof, but anything more profound and 
permanent, which appertains to the order itself of 
being, that is to say, the degrees of perfection. 


Experience makes us discover in the world some 
things which have more or less being, more or less 
life, more or less intelligence, &c. Now, where 
there are such degrees, it is necessary to find that 
which is sovereignly being, sovereignly life, 
sovereignly intelligence. But that which is 
sovereignly such in a genus is the cause of all the 
rest in that same genus. Thus it is whatever one 
which is the cause of all being, of all that which has 
life, off all that has intelligence, &c. Now the cause 
of every being, of all life, of all intelligence, 
reunites in itself manifestly all perfection, and is 
the plentitude of being, pure Act, the true God. 
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Thus the proof concludes from the degrees to that 
which is sovereignly, from the multiplicity to that 
which is one and supreme. 


It is a matter of justifying the axiom : quod est 
maxime tale..., that which is sovereignly such ina 
genus is the cause of all the rest in that genus. The 
principle means a genus of perfection which 
comports degrees, and it is why one cannot think of 
saying : that which is sovereignly man is the cause 
of all the other men; the human nature does not 
admit more or less in the species, all the individuals 
being in the same specific degree. It means equally 
the perfections which do not encompass limit and 
finitude in their concept, and in those in which, 
therefore, one can conceive the sovereignly perfect, 
and not of mixed perfections; as there is not a 
whiter substance, it would be absurd to say : that 
which is sovereignly white is the cause of all that 
which is white. 


The sense of the axiom is thus this : that which is 
sovereignly subsistent is the cause of all that which 
subsists, that which is sovereignly alive is the cause 
of all that which lives, that which is sovereignly 
intelligent, wise, good, is the cause of all that 
which is intelligent, wise, good. Behold why. In a 
genus which admits degrees, whatever is not or 
does not have sovereignly perfection, but whatever 
thing of diminishing, does not possess this 
perfection in virtue of its nature. That which 
convenes by nature convenes integrally, without 
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diminution; and, since nature does not comport 
more or less, that which is of nature is not more in 
one than in another. Thus the things which have 
perfection more or less and with the degrees 
restraining ought to receive it from another as from 
their source. But this cause itself ought to be, in 
later analysis, that which has perfection by its 
proper nature, to the supreme degree, that is to say 
that which is sovereignly such. Whence the 
demonstration of our axiom : that which is 
sovereignly such in a genus is the cause of all that 
rests in that genus. 


Here again it is the principle of causality which 
sustains the argument. 


Here it thus drives for us the degrees of being to the 
Cause, source of all beauty, plentitude and all 
perfection, ideal and reality which ought to delight 
all love. 


The fifth proof achieves and crowns the fourth, 
which recently showed us an ordered multiplicity 
in these degrees leading all to the sovereignly 
perfect. 


One elevates himself from the order of a first 
Ordinator, to a first Intelligence, to a first Sagesse, 
distinct from the world, superior than the world, 
and Whom we call God. The argument is always a 
posteriori, according to that which we observe in 
the universe; one calls it cosmological, because it is 
drawn from the organization of the world. 
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We discover in nature a particular order, that is to 
say, an inclination or tendency of each thing 
towards its proper end, and a universal order, that is 
to say the admittable harmony of all things 
conspiring towards a common end. Each of these 
two orders provides the irrefutable proof that there 
is a supreme Ordinator, almighty and wholly 
perfect. 


In the inorganic world we have remarked an 
internal tendency, which maintains each being in its 
unity according to a determined type, to the point 
that science ought to count as many species of 
simple bodies, as species of composite bodies, with 
permanent and irreducible properties. More evident 
yet in plants, this living force which reigns all the 
parts for the good of the whole, assures nutrition, 
development, multiplication of cells, the fecundity 
of the seed, the perpetuity of the species. With 
animals the tendency is so manifest, the solidarity 
of diverse parts is so certain, that the study alone of 
one tooth suffices to Cuvier, as we have said, in 
order to reconstruct in its spirit the whole organism. 
The marvels of the noted instinct make the famous 
entomologist H. Fabre say that he sees God in the 
insects. 


The order is above all admittable in its masterpiece 
which is the human body, whether it be in the 
structure of organs, or in the nervous system and 
the system of great sympathy, or in the double 
circulation : the globules of blood, one following 
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the other would wrap around the earth many times, 
and all nevertheless playing so well their role in the 
organism, that the blood gets better in the measure 
of where the red globules make default, and that 
the white globules occur, as outfielders, on the 
threatened areas, in order to defend them against 
the invasion of microbes. 


Finally, in the whole collection of the world, we 
discover a universal order, which sings, as the 
heavens, the divine glory : the dynamic order, or of 
causality, through which the bodies act one and the 
other, according to their mass or distance, as in the 
universal attraction; the teleological order, or of 
finality, according to which the minerals serve the 
plants, the plants the animals, the animals the man. 
The harmony of these infinitely great and infinitely 
small is heard by all : 


> A sentence so deep / that we probe it in vain : / 
the eye sees a world there, / the soul finds a God 
there. (Victor Hugo) 


How would blind chance make this book that is the 
universe? Let us report a manifest demonstration, 
to the scope of all and confirmed by the calculation 
of probabilities : « Let us suppose that you should 
find ten letters forming the word ABSOLUMENT 
(absolutely). Here you do not hesitate more and 
you affirm, without fear of error, that the author of 
this juxtaposition knew to read and had wished to 
form the French word that you read. Wholly in 
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recognizing that the contrary is theoretically 
impossible, you will not regard it as practically 
realizable. And, in effect, in this case, the 
calculation shows that there is a 1 to 3628800 
change in favor of this conclusion.... One sees that 
it is sufficient to augment a little the number of 
letters which make the arrangement remarkable, in 
order to pass from an ordinary probability to a 
practical certitude. » 


If it were not a problem of a phrase, but a whole 
book, an exquisite poem, as the /liad, the 4:nead, 
The Divine Comedy, the certitude is absolute and 
undoubtable : whichever the combinations of 
letters which form these masterpieces be always 
theoretically possible and can always realize 
themselves, it is certain that they will not realize 
themselves without the action of an intelligent 
cause. The order of the immense universe, is it not 
more complicated than the arrangement of those 
letters in a volume? If the poem proves the poet, if 
the clock proves the clockmaker, the order of the 
world proves a separate Intelligence, gifted by a 
Sagesse infinite in order to conceive it, and of an 
infinite power in order to realize it. 


Behold how the five Thomistic Ways drive us to the 
First Mover, the First Agent, the First Necessary, 
the First and Sovereign Being, to the first and 
supreme Ordinator and Governor, the Source of all 
that which is, Good of all good, and Whose vision 
will be one day our supreme happiness. 
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Thesis XXIII. 


Divina Essentia, per hoc quod exercitz 
actualitati ipsius esse identificatur, seu per hoc 
quod est ipsum Esse subsistens, in sua veluti 
metaphysica ratione bene nobis constituta 
proponitur, et per hoc idem rationem nobis 
exhibet su infinitatis in perfectione. 


The Divine Essence, through this that it 
identifies itself to the actuality of being, to the 
actuality in exercise, or that it is ipsum esse 
subsistens, is proposed to us as well constituted 
in this metaphysical reason, and through that 
also it gives us the reason of its infinity and 
perfection. 


This proposition reviews the question discussed 
among the Scholastics touching the formal or 
constitutive reason of the Divine Essence. 


The constitutive reason is that which we conceive 
in first place, that which is the radix—root—of the 
attributes, that which explains all the rest. 


Many theologians responded with Scotus that the 
Divine Essence is constituted by infinity or the 
reunion of all perfections. Some Thomists of note, 
such as John of S. Thomas, Gonet, Billuart, the 
school of Salamanque, estimate that that which is 
the first and the most perfect of God « is the 
intellect in act or intellection ». However the great 
Thomists, with Capreolus, Bannez, Contenson, and 
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of our days the majority of theologians, consider 
above all esse per se or the subsistant being. 
Diverse formulas have been treated this same 
theory : the ones expound that God is the first 
source because He is not of another, but per se and 
a se (aseitas); others note more directly that God is 
the supreme actuality because He is the substance 
itself and of being or esse subsistens. Though these 
nuances do not attain the foundation of the 
doctrine, it is preferable to choose a positive 
formula, adopter for our document : the Divine 
Essence identifies itself to the actuality of being, 
not to an abstract actuality, but an actuality in 
exercise, exercite actualitati, or to ipsum esse 
subsistens. 


It is well there, it seems, the definition that God 
gives of Himself : Ego sum Qui sum. He does not 
say : 1am He Who thinks or He Who wills, but He 
Who is, as if He said : My name, My definition, is 
esse, and, because of this, that I am esse, all 
perfection meets in Me, all takes from Me its 
origin. This is also that which is seen in the Fathers 
when they define God the abyss of being, pelagus 
essendi. S. Thomas insists specially on this 
consideration : « In God, he says, the being itself is 
essence, and this is why the name which is given to 
being is that which designates it properly or which 
is its proper name... Through the other names, that 
which drags itself from being convenes the best to 
God ». One sees therefore that ipsum esse, esse 
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subsistens, is that which S. Thomas contemplates 
first of all in God. And from this that God is esse 
subsistens, the Angelic Doctor concludes that all 
the perfections are located in Him. « Since God, he 
says, 1s ipsum esse subsistens, nothing of perfection 
of being can be lacking in Him. All the perfections 
appertain to the perfection of esse. » 


Let us remark, in effect, that the esse in God is not, 
as with us, a minor degree, to which life and 
intellect add themselves, but that it is the source, 
the plentitude, the package, the summary of all. In 
creatures, simple esse, because it is received into 
essence, appears to us as naked and incomplete, 
insofar as the ulterior perfections of life and of 
intellect have not come to complete and crown it; 
but esse subsistens, taken from all its acceptance, 
says more than the life alone or the perfections 
which derive from it, for it says all plentitude of 
perfection, includit omnem perfectionem essendi. 


Thus conceived, the Divine Essence appears to us 
as well constituted in its metaphysical reason and 
as the fundamental reason of other perfections. 
From the moment, in effect, that God is esse 
subsistens or the actuality of esse, He is the 
plentitude and the abyss which excludes all limits 
for esse or for the duration, for space or for time, 
and, which, thence, is necessarily infinite, immense, 
eternal. 
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Behold therefore that which we ought first of all to 
conceive in God and that which, consequently, is 
the formal and constitutive reason of the Divine 
Essence and the source of attributes. 


Our formula efficaciously skedaddles many recent 
errors on the nature of God. For Schell, the Divine 
Essence is of being because of itself; to say to 
Charles Secretan, God or the Absolute is the cause 
of His own being, the cause of His proper law, and 
He determines according to His wil/ the mode 
through which He will produce Himself; from there 
this formula : Jam that which I will; according to 
Lequier and Boutroux, the Divine Essence « cannot 
be itself except which so it realizes itself freely. 


All of this is contradiction and an injury to the true 
God. The cause is before the product : if God is His 
own cause, if the Absolute produce Himself, if His 
essence realize itself, it is before itself, He is 
submitted to becoming; this is the evolution of 
pantheism. 


On the other hand, if the liberty and will in God are 
the cause or the reason of the essence, it would 
follow that the will is the rule of the true and of the 
good, that which comes back to destroy the 
immutable foundation of essences. « To say that the 
justice depends on the simple will, is to say that the 
Divine Will does not proceed according to the order 
of the Sagesse, which is a blasphemy. » 
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The Thomistic thesis, in showing us esse 
subsistens, drives us infallibly to the abyss of 
perfection, to pure Act, to the God of glory, 
distinct, by His own purity, from the whole 
universe, therefore that the proposition following 
will show us this in very expressive terms. 
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Thesis XXIV. 


Ipsa igitur puritate sui esse, a finitis omnibus 
rebus secernitur Deus. Inde infertur primo, 
mundum nonnisi per creationem a Deo 
procedere potuisse; deinde virtutem creativam, 
qua per se primo attingitur ens in quantum ens, 
nec miraculose ulli finite: naturz esse 
communicabilem; nullum denique creatum 
agens in esse cujuscumque effectus influere, nisi 
motione accepta a prima causa. 


It is therefore through the purity of his esse that 
God distinguish Himself from all finite things. It 
follows thence first of all that the world cannot 
proceed from God except by creation; ensuite, 
that the creative power, which attains firstly and 
per se being as being, is not communicable, 
except by a miracle, to any natural thing; finally 
that any agent cannot have influence on esse of 
ay effect other than the motion received from 
the first cause. 


The present thesis contains four capital affirmations 
: 1) the distinction of God with the world; 2) the 
origin of the world by way of creation; 3) the 
incommunicability of creative power; 4) the 
necessity of divine motion in all the operations of 
creatures. 


The principle of the efficacious refutation, evident, 
of pantheism is already established : it is the purity 
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itself of the Divine esse. From this itself that God is 
esse subsistens, He is nothing but perfection, 
illimited and unique, and thus distinct from all that 
which has limit and multiplicity; if He is pure act, 
He excludes all mixture with potency and, 
necessarily transcendent, He differences Himself 
from all that which is potential, indetermined, 
submitted to change. Thence are discarded all the 
forms of pantheism : pantheism of being vague and 
self-determinant in genera and species; 
evolutionary pantheism, which confounds God 
with becoming; emanatist pantheism, which 
represents the world as a flow of the divine 
substance. 


This is precisely what our thesis excludes, in 
indicating the true solution concerning the origin of 
the world. The diverse hypotheses remain to 
themselves : either the world is distinct from God, 
but eternal and unproduced like Him; or it is God 
Himself; or it is produced by God, but from the 
Divine Substance; or it is produced by God, but 
from nothing. 


The first hypothesis is already refuted by the 
Thomistic proofs which established that God is; it 
suffices to relate that the movement and passivity 
which we notice in the world are the demonstration 
of its contingency. The famous materialist Du Bois- 
Reymond already obliged to make this confession : 
« Movement not being essential to matter, the need 
for causality necessitates either the eternity of 
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movement, and thus it is necessary to renounce all 
comprehension of a thing, absolute difficulty for 
every human of sane spirit, or a supernatural 
impulsion, and then it is necessary to admit a 
miracle, the difficulty of those despairing for 
positivism. » 


Renan, we have already remarked, does not see 
more of a solution. « Yes, if the movement had 
existed from all eternity, one should not concede 
that the world had not attained the repose and the 
perfection.... We touch here to the antimonies of 
Kant, to his gulfs of the human spirit where one is 
tossed around from one contradiction to another. » 
The means of avoiding these contradictions and of 
saving the dignity of human reason is to admit a 
God distinct from the world. 


Our arguments have already revealed an immobile 
mover, a First Cause, a first necessary being, a 
sovereign Perfect, an infinite Intellect, Who is esse 
subsistens, Whose transcendent purity elevates the 
student above from the whole universe. 


But, if the world is distinct from God and produced 
by God, it cannot be taken from God, thus have 
held the philosophers of India, the Buddhists, the 
neo-platonists, and the Gnostics, and the scholars 
of our days, according to whom « the created 
nature would be the daughter of God, since it 
would provide for a detached germ of God, and this 
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God would be at the same time creator and father, 
in the precise sense that we attach to this word. » 


The absurdity of the theory pains the eyes. Either it 
is a question of an emanation properly immanent, 
through which God becomes all, and thus it is the 
indefinite evolution, the perpetual becoming within 
the divine substance, in other terms, the negation of 
the true personal God. Or it is a question of a 
transitive emanation, through which nature 
detaches itself from God as a germ or a portion of 
God, and thus, if God divide Himself, He is no 
longer subsistent being, infinite perfection, pure 
act. 


One cannot conceive except that God drag the 
world from itself, as we drag the thought from our 
spirit, for our intellect in producing its thought 
evolves and passes from potency to act; that which 
is absolutely repugnant to the purity of the divine 
esse. 


A rigorous logic obliges us therefore to conclude 
that the world is distinct from God and produced by 
God, not dragged from a preexistent subject and 
itself unproduced, which we have demonstrated 
impossible; but drawn from nothing. The creation 
is therefore a unique manner of explaining the 
origin of the world, as our proposition justly 
concludes : mundum non nisi per creationem a Deo 
procedere potuisse. 
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And our document indicates, according to S. 
Thomas, the true notion of creation : that is the 
production of being as being. 


In other productions, it is this being or such being 
that we see arrive to existence : the water 
reacquires such a mode, in passing to the state of 
ice or to the state of vapor, it does not acquire being 
as being, for it was already something; the seed, in 
becoming a plant or a giant oak, becomes this 
being, not a being as being since it was already a 
force which had evolved. In creation nothing was 
before, all that which is a reality in the subject is 
already produced : that is the being as to the 
substance wholly and entirely, the being as being. 


Some scholars of prime valor have rendered 
testimony to our dogma of creation, in saying that 
God gave being to elements with all their 
properties and all their qualities. See here that 
which Hirn wrote : « The whole of the universe 
cannot explain itself except through the 
intervention of a free will, anterior to all 
phenomena, capable, not solely, as on has said so 
often, of commanding to the elements,— man 
commands also in such measure, — but capable of 
giving being to these elements with all their 
properties and al their qualities. The reality of this 
intervention appears to us as a true mathematic. /ts 
affirmation can be regarded as the last word of 
modern science for every right and independent 
spirit. »» 
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Thence is discovered another corollary, which the 
thesis has taken care to indicate : it is that the 
creative power is incommunicable, even through a 
miracle. 


The Gnostics and the Manichzans, and later the 
Albigensians, imagined that the supreme God 
ought to rest distant from the material world and 
that He produced it through intermediary creatures, 
called demiurges. This is the same error which 
Avicenna and the Arabic philosophers give. 


It is de fide that God made everything directly, both 
spiritual creatures and material creatures, according 
to their substance. Catholics admit commonly that, 
according to ordinary providence of God, the 
creature could not create as a principle cause. 
Therefore Durand estimates that God, of His 
almighty power, could give to a creature that it be 
the principal cause of creation. Even though this 
opinion was regarded as probable by Arriaga, it is 
combated by all of the doctors. The impossibility is 
evident. Since the distance of nothing to being is 
infinite, it is necessary, in order to cross it, that 
there be an infinite power. Now infinite power is 
absolutely repugnant to creatures, finite in 
substance and faculties. The power of creating as 
principle cause is therefore absolutely 
incommunicable. 


But could the creature become, at least, the 
instrumental cause of creation? Some famous 
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Scholastics, like Peter Lombard, Durand, Suarez, 
Vasquez, thought so; but the majority of 
theologians agree with the sentiment of S. Thomas, 
espoused in the actual thesis. See here therefore the 
decisive proof, which we have already exposed 
elsewhere. 


The instrument ought to exercise a preparatory 
action which disposes to the action of the principle 
cause; without which we would have an inutile 
medium, not a true cooperator. Here, any 
preliminary operation is not possible, since there is 
not in all the effect a parcel of reality which be not 
pulled from nothing; no room for the work of a 
creature. Not only is the act of an instrument not 
anterior to that of a principal actor, but, on the 
contrary, the effect of God the Creator is prior to all 
created activity, for this is the being itself, the being 
as being, this universal effect which precedes all 
the other and which does not suppose anything of 
it. 

Every action of creatures is accidental, and it 
makes to leave from a given subject all that which 
it realizes. The accident, in effect, is as dependent 
for its operation as for its esse. Precarious and 
infirm, it has constantly a need for a support in 
order to sustain itself; it is necessary for there to be 
a foundation for it, a matter whence it could drag 
all that which it produces and all that which it aides 
to produce, the work of secondary causes, the same 
when he makes masterpieces which ought to 
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endure through ages, consists uniquely in 
modifying, directing, elevating forces, and 
preexisting energies. The same invention of a 
genius, the conception most sublime and angelic, 
the same beatific vision and love, leave from one 
subject and base themselves on one faculty. Yes, 
every created action is a modification and a change. 
It is therefore absolutely incompatible with 
creation, which excludes every idea about a 
preexistent subject, of movement, of evolution. 


We can resemble God by nature and by grace, we 
can never resemble Him by creative power; we can 
be the auxiliaries of His mercies and ministries of 
His sanctifying power; we can not be the 
instruments of creation, His characteristic work. 
Glory therefore to the infinite and incommunicable 
power of the Creator! 


The last corollary of the established principles is 
the necessity of divine motion in all operations of 
creatures. 


It is a dogma of our religion that the creature needs 
continual and immediate influence from God in 
order to be maintained in being : the conservation 
is the prolonging of the creation, and therefore, the 
creature, which could not give being, could not 
conserve itself in one instant. God makes us 
therefore the perpetual autumn of existence, He 
brings all things by his virtue, as S. Paul says, 
portansque omnia verbo virtutis suc, and, if he 
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should retire an instant his conservative influx, all 
would fall back into nothing. 


This is not all. God produces the creature, He 
conserves him, He gives him faculties or powers, 
which are the distant principles of operation. The 
nature thus filled is not abandoned to itself, God 
intervenes immediately in every one of our works. 


Durant had emitted the opinion that the influx of 
God on secondary causes, when they work, is not 
immediate and does not distinguish itself from 
creation and its conservation; but that sentiment has 
been censured by other theologians, and, though he 
be not a heretic, he is erroneous and ought to be 
rejected from the Catholic schools. It is the same, 
and with much stronger reason, concerning the 
rationalist system, according to which God, after 
having created the world, above all the free 
creatures, lets them to their proper initiative 
properties. 


The Syllabus of Pius IX, on 8 December 1864, 
condemns this proposition : « It is necessary to 
deny every action of God concerning men and the 
world. » The [First] Council of the Vatican 
proclaims that God, after having created the world, 
conserves it by His Providence, and governs it, 
attains all things strongly, from the beginning to the 
end, and disposing all sweetly. 


Three points are quickly indicated : the creation of 
all things : universa que condidit; the conservation 
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of all that which has been created, twetur; the 
government which exercises itself by influence 
attaining all things, gubernat, attingens.... 


Reason tells us that every operation is a production 
of being. It is manifest that each time that we act, it 
makes itself something real, that being is produced 
below one form or another. It is necessary therefore 
to recognize at the same time the intervention of 
the creature as secondary cause, which produces 
this being or such being, or the being below a 
particular form, and the intervention of the First 
Cause in order to produce being as being, which is 
the proper effect of God. 


Behold why we confess, against the occasionalists, 
the real causality of creatures, and, against the 
rationalists, the actual and immediate influence of 
the first Mover. 


On the other hand, God and the creature cannot rest 
on the same plan, the action of the secondary cause 
is by relation to the action of the first Cause as the 
action of the moved by relation to the action of the 
mover. Now, says the Angelic Doctor, the motion 
of the mover precedes the motion of the moved 
from a priority of reason and of causality. 


Whence the necessity of a prior divine motion to 
ours and that one ought to name premotion. And, 
since our free and meritorious determination is the 
production of the most exquisite being, from the 
most perfect reality, which constitutes precisely the 
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crown of free will, it is necessary then that it be 
caused by a prior determination on the part of God 
and which will be, justly named, predetermination. 


We will avoid, in this brief commentary, to enter 
into the controversies of the school; that it be 
permitted to us to cite the beautiful works of 
Bossuet : « Such is the sentiment of those whom 
one calls Thomists; behold that which the more 
skillful among them want to call through the terms 
of premotion and physical predetermination, which 
seems so rude to whomever, but which, being 
heard, have such a good sense. » 


The recent commentator of q. 105, to which the 
present thesis makes allusion, shows very well that 
it is necessary that there be a special application for 
each act and each election in particular, otherwise « 
there would be an agent who, as much, would not 
be under the action of God, the first agent; and this 
is impossible. 


« There is a need to insist, according to which, in 
order to show that premotion since it is a matter of 
the first mover whose action is prerequisite and 
presupposed to the action of the second mover — 
and the physical premotion, since it is a matter of a 
motion applying the second agent to act — and the 
same, in the case of free will moving itself to 
choose a certain good, the physical premotion 
determining or physical predetermination, since it 
is a matter of a motion applying the will to wanting 
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a specific good, are not but the most pure doctrine 
of S. Thomas, in this article itself, and to the 
previse point of view of this article (art. 5) where 
he treats the question ex professo. » 


We have completed our exposition on the twenty- 
four Thomistic theses. It is very well, as we have 
announced, a small bridge to all philosophy. 


From the start, we have found God at the summit of 
ontology, as pure Act, infinite, unique; we end with 
God, First Mover and Providence Who created us, 
conserves us, changes us in our acts, and Who is 
also, consequently, our Final End, Whom it is 
necessary to love without measure : Modus 
diligendi sine modo diligere. 


